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5 # Wose/ 


In the galaxy of Visistadwaita philosophers, 
Nammalwar, the first and foremost among the 
Vaishnavaite Alwars and Acharyas, shines apart 
like a pole star. His contribution to Indian 
heritage in general and Tamil literature in 
particular through *Tiruvaimozhi * which for¬ 
med a part of ‘Nalayiram’ is monumental parti¬ 
cularly with regard to his attempts to imbibe 
the Vedic and Upanishadic spirit in regional 
language which has been carried out by the suc¬ 
cessors of the hierarchy since the great 
Ramanuja. 

‘Acharya Hridayam’ is a work of criticism by 
Azhagiya Manavala Nayenar of 13th century pro¬ 
pounding the true conception that Nammalwar 
had about the Vedic literature. Here the com¬ 
mentator delves deep into the core of Nammal¬ 
war* s many splendoured thoughts and brings an 
exuberant freshness to them. 

Dr. Damodaran, M.A.,Ph.D. of S. V. University 
who took this subject for his thesis has indeed 
done a meritorius service to the nation and 
particularly to Tamil literature by focussing 
the mini of the English knowing Indians on 
the cultural treasures that lie hidden in the 
ocean cf Tamil literature of ‘Sangam* depths. 

Superfluous would it be to say more on this 
work which has a preface of the eminent educa¬ 
tionalist, Sir C. P. Ramaswamy Iyyer. It would 
be a great honour to the Devasthanams also if 
the book receives perennial patronage. 


Tirupati \ 
13-7-76. f 


P. S. RAJAGOPALA RAJU, 
Executive Officer, 
T. T. Devasthanams. 



foreword 


I have glanced through Sri G. Damodaran's 
thesis on ‘the Acarya Hrdayam.’ It is an exposition of 
the specific doctrines and philosophyofthe Vaishnavas 
[as successively developed; by the Alvars, the foremost 
of whom being Namma}war. The author of this work 
was the brother of the founder of the Thenkalai sect 
Sri Pillai Lokacharya, and seems to have lived in the 
14th century.The Alwars popularised and expounded 
the Visisbtadwaita system of thought and their literary 
works were enshrined in the Nalayira Divya Pra- 
bandams which, as Sri Ramanujacharya emphasises, 
are regarded as equally important with the Sanskrit 
scriptures. 

These Prabandams have been successively com¬ 
mented upon by scholar Bhaktas but the Acarya 
Hrdayam was composed not merely to expound the 
ideas contained in the Thiruvaimozhi but to pro¬ 
mulgate to a wide public what the author has regarded 
as their inner significance or its heart. The peculiarity 
of this work is the remarkable combination of Sans¬ 
krit and Tamil terminology and verbal and gram¬ 
matical forms which is styled Manipravalam and 
which has been in vogue in the Tamil country (and 
later on in Kerala) through many centuries. It is stated 
that the Jains and Buddhists adopted this method to 
make their teachings more accessible to the general 
and non-scholarly public. Obviously the Vaishnava 
Acharyas were in the habit lof delivering lectures in 
Tamil and being Sanskrit scholars their talk embodied 
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both Sanskrit and Tamil terms and modes up expres¬ 
sion. The object of Acarya Hrdayam is to sum up such 
teachings and to embody in itself all the features con¬ 
tained in the commentary entitled ‘Itu\ The author 
Sri Damodaran points out that the author’s desire was 
to see that Thiruvaimozhi and its contents should be 
understood by everybody. At the same time the author 
is obviously anxious to prove that Tamil is as capable 
as Sanskrit to express the highest philosophical and 
doctrinal ideals. It is, of course, well-known that the 
Ajwars belonged to various classes and communities 
from the highest to the lowest, Nammajwar himself 
belonging to the fourth Varna. The author insists that 
to examine the birth or caste of an Ajwar is itself a 
great sin. Sri Damodaran specially refers to averse of 
Thirmangai Ajwar relating to ‘Guha’ the great friend 
of Sri Rama. These circumstances furnished a power¬ 
ful motive to the inditing of a work which gives equal 
prominence to Tamil and to Sanskrit,and which trans¬ 
cends caste and community. The special character¬ 
istic of the Manipravajam style was the attainment 
of great verbal felicity and melody without impairing 
the innate characteristics of the Tamil and Sanskrit 
elements. It cannot be forgotten, in this context that 
in the matter of devotional literature, Tamil occupies 
a specially high position amongst the literatures of the 
world. 


The advocacy of the Prapatti Marga or complete 
surrender of the human soul to the Supreme Being 
(who is contemplated by turns as the Beloved, as an 
elder brother, as a parent and also as creator and sus- 
tainer of the world) may be regarded as a special 
characteristic of the Tamil Vaishnava literature and the 
Acarya Hrdayam is one of the authentic classics 



developing this approach. It has been commented upon 
by Sri Manavala Mamuni who was born in Alwar 
Tirunagari in the later half of the 14th century and 
was a volumious writer. After a short life as a house¬ 
holder he assumed Sanyasa. He was a devotee of Sri 
Ramanuja and sang the Yatiraja Vimsathi in his praise. 
Living in Srirangam during the later part of his life he 
also visited holy places like Kancheepuram and seems 
to have lectured onSriRamanujacharyar’s SriBashyam 
and later on he began to expound the Tiruvaimozhi. 

The thesis contains a description of the merits 
and special features of Manavala Mamuni’s commen¬ 
tary on the Acarya Hrdayam. In short it may be 
stated that the thesis endeavourstto appraise the Acarya 
Hrdayam and Manavaja Mamuni’s commentary on it 
as vital and inspiring contributions to the doctrines 
and inner meanings of Vaishnava Philosophy. 
Sri Damodaran has demonstrated his wide range of 
’ scholarship and has in this work given proof of pains¬ 
taking and meaningful research. 


Sd. C.P. RAMASWAMI A IYER 
Vice-Chancellor, Annamalai University. 

22-10-1964 



‘“Preface 


Acarya Hrdayam is a sealed book for many a 
reader, be he a layman or a scholar, on account of the 
peculiarities of its style and language. It is written in 
Mapipravala style which is an admixture of Sanskrit 
and Tamil words. For a proper appreciation of this 
work, at least a working knowledge of Sanskrit is 
necessary. Knowing my limitations fully well, I have 
undertaken this work ‘A Critical Study of Acarya 
Hrdayam’ with a view to giving an exposition of the 
truths enshrined in that great work. 

This is only an introduction to the study of 
Acarya Hrdayam in respect of its literary merits. 
The other aspects of this great work namely its philo¬ 
sophy and Mysticism are dealt with only to the 
extent necessary to understand its literary value. 
No attempt is made to give an exposition of the 
inner meaning of the Mantras, as a mere exposition 
without inter personal relations such as that of the 
Guru Sishya relation, cannot impart that knowledge 
completely. 

On the basis of this thesis I was awarded the 
M. Litt. (Master of letters) degree of Annamalai Uni¬ 
versity in the year 1963. I am particularly grateful to 
Thiru. T. M. Narayanasami pillai, then Vice-chancel¬ 
lor who advised me to choose this text as the subject 
of my thesis and encouraged me to pursue it. Dr. T. P. 
Meenakshisundaranar, then professor of Tamil and 
Head of the Departments of Tamil Arts and Linguistics, 
guided me at every step in the understanding of the 



great work Acarya Hrdayam. He has indeed been 
my teacher, philosopher and guide. I am deeply indeb¬ 
ted to him. 

This book should have seen the light of day more 
than a decade ago. Indeed as early as 1964, Shri 
C. P. Ramasamy Aiyer, then Vice-Chancellor of Anna- 
malai University graciously read through the book and 
blessed with a foreword. For some reason or the other 
it could not be published then. 

There is no book in English on Vaisnavism, espe¬ 
cially one explaining the southern school of thought. 
Such a situation prompted me to pursue my venture 
vigorously. So in the year, 1973, 1 approached the au¬ 
thorities of the Tirumala-Tirupati-Devasthanams for its 
publication. They willingly accepted my offer. I 
therefore heartily thank Shri A. Valliyappan I. A. S., 
then Chairman, Board of trustees, T.T.D. and its Exe¬ 
cutive Officer Shri S- V. Subramaniyam IAS, for 
their prompt and right action. I am also thankful 
to the present Executive Officer Shri P. S. Rajagopal 
Raju, B. A. B. L., and Sri C. Anna Rao, dynamic 
Chairman of the T. T. D. for their help in this regard. 

I owe a deep debt of gratitude to my revered collea¬ 
gues Prof. C. S. Venkateswaran and Prof. R. Rama- 
nujachari of Annamalai University and friends Shri 
S. Visvanathan and Shri D. Rajaganeshan of S. V. 
University, for going through the manuscript and 
suggesting some improvements in its language. 
I am very grateful to the Annamalai University 
Vice-Chancellor and its syndicate for having given per¬ 
mission to publish my thesis in a book form. My in¬ 
debtedness to the scholars in the field is indicated in the 
bibliography. Further I express my sincere thanks to the 
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pro-chancelor of the University, Raja Sir M. A. Muthiah 
Chettiar of Chettinad, for offering me an opportunity 
to be in the University for a decade and to qualify 
myself in the field of Research. 

With pleasure and pride I dedicate this humble 
work of mine to my revered guru and AcaryaShriB.R. 
Purusothama Naidu, Ex. Reader in Tamil, University 
of Madras, who is a true Vaisnavite and an erudite 
scholar, able teacher, and an author of many 
religious treatises in Tamil. 


Tirupati - 2. Dr. G. DAMODHARAN 

13—4—76 



INTRODUCTION 


At ami llfilavum is one o the most important works which 
expound. tin- nmillions of Vai§nava religion and Philosophy. 
It ill'll i *'MMilris the inner meaning or secret enshrined in the 
tinrr nnmlttr. nl die Vaisnavites and how far the four works of 
Nammul .h lelKn those mantras. It is a marvellous and unique 
wmk I In i Mir means ‘The mind of the Acarya or the spiritual mas¬ 
ter I mi iIn Vaisnavites there is a succession of Acaryas, the first and 
lorcim-si among them being Nammalvar. So he is called the 
lirsi At «ii \ ii A h ars were twelve in number and they lived probably 
be I wr 11 tin ili. century and 9th century A.D. ‘As the name 
iIsrII iin|> n ,, ih«* Alvars were expert divers in divinity and were 
dee pi*. iiMinrt ,rd in love (of God). Their poetic utterances were 
spouti 1111 ■ • mi . out pourings of their intuitional experience of the 
1 onl. . '.p« i mily in the tasily aceessible form of permanent incar¬ 
nation. mi idol*, or area. They were born mystics, unlike the 
lain At ili \ ii * wIim acquired their insight by the laborious process 
of a ll pm ihi .i i mn and contemplation. 1 ’ Though generally a 
ilisinu imu i made between the Alvars and the Acaryas, even the 
Ac»'ii\ns Ihnnsi'lves (10th to 14th centuries) accepted Nammalvar 

o Mm.is their l irst Acarya. His position is unique. He 

is Mud in In' ilo* body for which all the others are different organs 
or pints So here the word Acarya can be taken as referring to 
Nammiilwh only. Our inference is strengthened by the fact that 
the wmk espounds mainly the verses of Nammalvar contained 
in his //rin .n moli Of course quotations are also taken from the 
other wm I mI Nammalvar, and verses from other Alvars and 
also from many oilier ancient works of name and fame. It is 
said (lull nil iIn* Alvilrs speak with one voice, so we can safely con¬ 
clude dint lids work deals with ‘the mind of Nammalvar’ only. 


The Author 

The author of this work is Alakiyamanavala Nayanar, the 
youngest sou of |he famous Vatakkuttiruvltippjllai who wrote 

I . Myslli s mil Mysticism by P. N. Srinivasachari - pp. 176-7. 
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the commentary on Tiruvaymoli, styled as itu or Thirty six thousand. 
We know nothing particularly about the birth and life of this great 
author, as is usual with regard to many an author of Tamil Classics. 
Mutumpai is the name of the village where the author was born. 
Like his elder brother Sri Pillai Lokacarya who is generally con¬ 
sidered as the founder of Tenkalaism, he remained a bachelor 
throughout his life. He lived in the latter half of the 13th century 
A.D. He should have lived along with his father in the North 
Street of Sriraiikam. His works reveal his deep knowledge, learning 
of Sanskrit and Tamil and intense devotion to God and universal 
outlook on life. His original works are, apart from this work, 
one more work by the name ‘ Arulicceyal Rahasya/ He has 
written commentaries on Tiruppavai , Amalanatipiran and Kannimm 
ciruttampu. Some asc ibe one ‘ Pattolai ’ also to him. 

The Speciality 

It is not far from truth to say that the Vedas, the Upani$ads, 
itihasasand puranas, the verses of Alvars and the slokas of Acaryas, 
all together, took the shape of this treatise. It is said so because 
the author who was a well versed scholar in all these works has 
adopted a peculiar method in writing this work. He has taken 
phrases and words fr.ely from all those works and combined 
them in his own way to express his ideas. This is a new venture 
and the author has succeeded in it to a great extent. His style 
is examined in a separate chapter in this thesis. It is enough to 
say here, that apart from its content, the words and their association 
give an exquisite delight to its readers. A list of works which 
formed the source of words and phrases for the author is given 
in appendix I . 

Aims and objects of the work 

All the verses of Alvars were collected and collated by Nata- 
muni who came after the Alvars. That collection is named ‘Aruli¬ 
cceyal ’ or k Nalayira Divya Prabandha ’—a divine treatise of four 
thousand verses. This is held in very high esteem by the Vaisna- 
vites and is put on an equal footing with scriptures in Sanskrit. 
Sri Ramanuja emphasised the need for learning both these varieties 
of scriptures. The vaisnavites who learnt both and followed 
them were called Ubhaya Vedantins. 
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During the time of Ramanuja the first commentary on Tiru- 
vaymoli, the main work of Nammalvar, was written by Tirukkuru- 
kaippiranpifian a disciple of Ramanuja. It is said that the latter 
hesitated very much to permit his disciple to write the commentary 
on the ground that it might lead people to under estimate the 
original verses. However, after the first commentary was released 
many more followed it. Altogether now there are five elaborate 
commentaries and two books of 4 meanings for hard words.’ Among 
those commentators periyavaccan pijlai is the person who has 
commented on all the verses in Arujicceyal. But the elaborate 
commentary of VatakkuttiruvItippiHai called 4 Thirty six thousand ’ 
on account of its containing the same number of granthas in it, 
is considered the most important. It is also called by the name 
4 Itu' It is a speciality of Vaisnava religion to possess such superb 
commentaries on its devotional songs. Generally many holy 
traditions are explained in them; interesting and instructive anec¬ 
dotes are narrated. They bring out clearly the philosophy and the 
literary excellence of the verses. As they were written by men 
of high spiritual experience, they create in the readers a intensity 
of devotion to God. The Itu in special is very comprehensive. 
It uses apt words with condensed meaning. Many quotations 
are given from various other works in the course of the commentary. 
The explanations the author gives for his quotations are very rich and 
captivating. The continuity among the verses and the beauty 
of combination of words in the verses are pointed out in an extra¬ 
ordinarily brilliant manner. We find so many other virtues also 
in it. This commentary alone is spoken of as the 4 Bhagavat 
Vishaya ’—that which pertains to God - in the Vaisnava tradition. 
It contains the various comments made by the Acaryas during 
their discourses on these texts in the temple. The sweetness and 
literary beauty of the verses of Alvar as explained by Itu have 
attracted even philosophic scholars to the line of Alvar. 

The work under review is written on the lines of Itu. As 
there was that beautiful itu in vogue, it may be asked where is 
the need for this new work? Nampillai, a great scholar, not 
only in Sanskrit but also in Tamil literature and grammar was 
giving discourses daily on Tiruvaymoli. His disciples Periya 
Vaccan pillai, vatakkuttiruvltippillai and others were taking down 
his speeches. Among the writings of all those persons, Sri Nampillai 
selected VatakkuttiruvItippiJJai’s writing as the best. But 
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he feared that if the writings were published then the people 
might neglect the original verses of Nammalvar. So he placed 
his writing which was called Ipj in his prayer shelf. He thought 
that it should be kept there only, as an object of reverence. It 
was not available for use to the public. In these circumstances, 
when the I{u was not accessible to the public, this work which 
mainly follows Itu perhaps came to be written. Professor T.P. 
Meenakshisundaranar mentioned that this opinion was expressed 
by the late lamented scientist scholar Dr. K.S. Krishnan. The 
same circumstances might have induced Koneri Dasvai also to 
write her treatise on the same subject. This is the impression 
held by the same Doctor. Anyhow there is no gain saying the 
fact that Acarya Hrdayam has come out to explain in a brief and 
clear manner the ideas enshrined in Tiruvaymoli and point out 
the mind of Nammalvar, its author. Though generally the author 
of this work follows strictly the earlier works and particularly 
the Itu, the pattern of his presentation is different. His expression 
is direct, simple end precise and so easy to remember. 


Variations with the earlier Acaryas 

In a very few instances, however, we find the author taking 
words from the Arulicceyal, and using them in a slightly different 
sense. 

1. In the first surnai itself we come across the following 
passage (phrase) “ wovDiumii «§fr 5 ^ «9 sir <*£)«# 

" meaning lighted from the steady light which 
blossomed into the Vedas. This has been formed by words taken 
from two different sources. They are, (1) •* ii*i5«rr&w ir^urjuniii 
cfflif)rg$ tfflerr from the verse of Tirumankai Alvar, 2 3 
(2) 'G&rr&jp Q*rrg\ npLLmu j cftsn&dbiDmii 

from the verse of Tirumalicai Alvar.* By combining the two 
phrases underlined above, we get the above passage. We 
find the word 4 vijakku' (Light) in both the quotations referred 
to above. But in those two places the word has been used to 
denote God. The term ‘Vijakku’ in Acarya Hrdayam denotes 
the first letter of the Tamil alphabet 4 A.' Only that letter has 


2. Periya. Tiru - 8, 9, 4. 

3. Tirucca - V, 4. 
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blossomed into Vedas and not God. One may give the same 
meaning for this word in the two quotations cited also. Then 
we have to say that it is used there as a figure of speech. Anyhow 
there is the difference in usage. We find our author using the 
word in its direct sense, contrary to the usage of the earlier authors. 

The next one is in surnai No. 50. •• umh^rf uni_w 

L t €fs>fT (§i<nn&Gi*rTmj G+jfiib GtinQm> ,§ comes there. This 
means that Tiruvaymoli which is referred to ‘Pannar patal ' is 
like the sama veda which is mentioned here as •umaqm rr 

iir Qaijftib’. ‘Pannar patal’ means the verses which can be set 
to music />., Tiruvaymoli. The commentator gives the meaning the 
Tima veda to the phrase Panpurai icaikoj vetam which is 
endowed with pan and music. 

4 Pannar patal ’ occurs in Tiruvaymoli. 4 5 But the phrase 
1 Panpurai Vela' is found no where in Aru]icceyal. A phrase 
which is similar to that does appear in Tiruvaymoli. It reads 
like this 4 Panputai Veta.’ ‘ Panpurai Veta’ means the same thing. 
i.c. The Veta which is the mainstay of music. The famous 
commentator, Manavaja Mamuni, points out that this is a new 
phrase introduced by the author of Acarya Hrdayam. 

The second half of the above line is 4 icaiko} veta ’ an expression 
taken from Periya Tirumoli , § This refers to sama veda. Why 
this particular expression has been used by the author to refer 
to Sama Veda is also noteworthy. The author wants to emphasise 
that Sama Veda is th$ most musical of compositions and so he has 
purposely used the term ‘ Panpurai icaikoj veta ’ to denote Sama 
Veda. It is his own expression. 

3. Surnai 75 runs as follows: 4 ‘ g)efruu urraxetfi*) 

£p sum unstyrr *anb g)«*nj Lcrrrfhflti) ^rjrr uj* 

Here the term ‘ lnpamari ’ which means the cloud which 
pours delight or bliss on all refers to Alvar. He is spoken of like 
this, because he has showered like a cloud delight on the devotee* 
of God through the gift of Tiruvaymoli. 


4. Tiru. 10. 7. 5 

5. Periya Tiru. 5-3-2 
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This particular term is taken from Tiruvaymoli itself. There 
it appears as ‘ Ajiyarkku inpamariye. 6 The famous commentator 
of Itu explains this expression as follows. He says that it refers 
to Tiruvaymoli. Alvar says that he is fortunate in having been 
gifted by God to compose a treatise of verses in His praise in rich 
and refined Tamil. Further that treatise gives delight to the 
servants of God. So it is called a delightful cloud (the cloud 
showering delight). Because he feels delight in these verses, he 
hopes that they should give the same delight to others also. 

Thus we find the expression taken from Tiruvaymoli is used 
in Acarya Hrdayam with a different meaning in a different context. 
When we consider the earlier verses in the same series 7 in Tiru¬ 
vaymoli, the new meaning or interpretation given by the author 
of Acar a Hrdayam seems only to enrich the passage in Tiru¬ 
vaymoli. In all the other verses we find Alvar expressing his 
pride on what he has accomplished. So here, in this verse also 
one can conveniently say that Alvar feels happy over what he 
has done and proclaims proudly that he has become a delightful 
cloud to the devotees of God by giving them the treatise of Tiru¬ 
vaymoli. 

4. In surnai 99 the Sadhanabhakti i.t\, the bhakti which forms 
a means to attain God is elaborately explained. There the follow¬ 
ing phrase is found ‘ Vijakkinaikkantu ’ meaning literally ‘ on 
seeing the light.’ 

The commentator takes the word ‘ Vijakku ’ as referring to 
Soul. This particular term has been taken from a verse 8 by Tiru- 
mankai Alvar. There we have the phra e ‘Vilakkinai vitiyil 
Kanpar.’ There the word Vijakku denotes not the soul but 
the paramatman or God who is often figuratively spoken of as 
vijakku or light. So here also we find the author introducing 
a new meaning to a word he has taken from an earlier work. Here 
our author differs from the famous commentator, Periya vaccan 
Piljai. 

That the word 4 Vijakku ’ is used by Alakiyamanavalanayanar 
to denote only the soul is proved beyond doubt by the commen¬ 
tator, on two grounds. 

6. Tiru. 4-5-10 7. Tiru. 4-5 8. Tiru. K. 18 
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1. In the very same surnai wherein that word occurs seeing 

or understanding of God is referred to by the expressions 
such as ‘ ^ 0 Lb Qu 0 ii> #LA/(ri * etc., So this 

word cannot but mean soul in the earlier context. 

2. Further in surnai 23also where we find the phrase ’eBQuSeo 
y%rr €isr un if ’ which has been taken from the very same 
verse of Tirumankai Alvar is used to denote the soul or 
Jlva. Because the stages referred to in this surnai belong 
only to JIvas. So it is obvious that when our author 
uses the word Vijakku here he means only the soul. (It 
is to be remembered here that in Surnai one ‘ Tujakkamll 
vijakku ’ the steadily burning light wrs used to denote 
‘ A ’ the first letter of alphabet). 

5. Surnai 184 speaks about the ‘ Pranatha Paratantrya ’ 
quality of God at the fertile Vattaru. 

This aspect of God is depicted in Tiruvaymoli®. The expression 

* 6iS)«*rCTp(SU«u) 0«u/r(g) iu m8m)rj&sv(n?ekr ^ 

aGuj' which finds a place in the first verse of that 
scries of ten, precisely and ably describes this quality 
of God. The commentator of Itu interpret it in 
two ways. The earlier Acaryas held that God blesses people 
according to their virtues. But Ramanuja when he heard this, 
felt that this did not suit the context and so he gave the following 
interpretation. He said that God becomes a dependent and 
obeys the commands of Ajvar. 

The latter meaning given by Ramanuja is accepted as the 
best by the author of Itu and Alakiyamanavalar also follows that 
when he uses the term ‘ Pranatha Paratantrya.’ This is opposed 
to the earlier meanings but it is in accordance with Sri Ramanuja’s 
interpretation which is certainly an improvement on the others 
if we consider Alvar as super mystic. 

6 . Surnai 205 speaks about the result or effect of Alvar’s 
teachings. Alvar started his preaching as a service without expecting 
any fame, profit or admiration from others. He selected pure 


9. Tiru. 10-6 
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and sacred words which are like fragrant flowers and composed 
hymns on God and became his servant. By reciting Ins devotional 
hymns all the people became devoted to God and attained good 
life. So Alvar who was anxiously hoping for the welfare of the 
people became free from that amicty. He was feeling lonely 
in this world because of non-availability of bhaktas. Many have 
become Godly minded now and so he was relieved of that agony. 
He was feeling unhappy owing to non-availability of suitable 
persons who serve God. Now Alvar was relieved of that burden 
also. Thus it is explained that Alvar’s preachings were fully 
crowned with success. 

In the sunjal which explains this aspect we find an expression 
‘ Malar na{i.’ It has been taken from Tiruvaymoli. 10 The meaning 
given above suits that context. But in the above surnai for the 
expression ‘ Malar nafi afceyya ’ the commentator gives a different 
meaning. He states that Malar or flowers here refers to the various 
souls. Alvar searched and found out various JIvas and 
preached to them as a selfless service. And he became successful 
in his attempt. This is the meaning given by Manava]a Mamuni, 
perhaps one that was accepted by all in his days. If we take it 
like that then this becomes another example of Alakiyamanavajar, 
the author of Acarya Hrdayam using words taken from ancient 
works in a slightly different sense. 


10. Tiru. 5-5-10 



CHAPTER II 


THE VAISNAVA MANIPRA VALA STYLE AND 
AC ARY A HRDA YAM. 


" Style is the man ' is the proverb. So to know about an 
author one has to study or examine his style. In the case of an 
ancient author, his style will show not only his individualistic 
characteristics but it will also reflect his age to a certain extent. 
So the style should be studied with reference to the author's time 
of living. Here, an attempt is made to analyse the style of the 
Vai$nava works in general and with special reference to the style 
of the author of Acana Hrdayam. 

In I he inscriptions of the third century B.C. we find a language 
in which Tamil words and Sanskrit words are freely mixed together. 
Rut no book is available which has been written in the so called 
Manipravaja style, earlier than ninth century. It is said the Jains 
and Buddhists who tried to propagate their faiths in the Tamil 
land wrote their books in the native language of the people. Then 
they might have written in a style which was an admixture of Sanskrit 
or Prakrit words and Tamil words. The grammar book VIracoliyam 
which was written in the eleventh century A.D., speaks about 
Manipravaja style but in poetry. This mav be taken as a sign 
that before that time there was Manipravaja style in vogue to a 
considerable amount, so as to be recognised in a grammar book. 

He defines Manipravaja style as one in which both Tamil 
and Sanskrit words are freely mixed and written like a garland 
or chain made up of both precious stones of gold and coral. They 
thought it was very beautiful to look at and sweet to hear. In 
the Malayalam language also we find Manipravaja style. There 
the definition given differs from what is said in Tamil. If red 
gems and red coral stones are combined and a chain is made both 
the varieties of stones will look alike and it will not be easily possible 
for one to sort them out separately. Just like that both the Mala¬ 
yalam words and Sanskrit words join together and form a beautiful 
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style. That style was called Manipravaja style in Malayalam 
language. It was mainly in poetry this style was used in Mala¬ 
yalam. Not only the words but also the Sanskrit grammatical 
constructions were adopted in Malayalam. A series of Sanskrit 
compounds predominate. 

In the ancient language of Tamil, this is not the case. The 
Vaisnava Alvars lived between the fifth and the ninth centuries 
A.D. Their contributions to Tamil are all in verse. They are 
written in pure and elegant style which cannot be called a Mani- 
pravaja style in any sense of that term. It is true that they are 
not like the poems of the earlier period. We find that the number 
of Sanskrit words used there are more and also the style is not so 
stiff as in the early days. That was the trend of the times. Even 
while using Sanskrit words these authors seem to be very particular 
in maintaining the sweet pronunciation peculiar to Tamil language- 
They were using the Sanskrit as would be pronounced by an ordinary 
Tamilian. Nammalvar uses the word Vaipiavar' to denote 4 Vai$na- 
var,' ‘ ittam ’ (wish) for ‘ i§tam.’ It is noteworthy that even for 
denoting the Lord - the Supreme Being-he uses perhaps the colloquial 
word Vittu' and not the correct Sanskrit form Vi§nu. ’ 
From this it is obvious that the Alvars were very careful in not 
adopting foreign words as they stood. 

In the tenth century Sri Nathamuni came. Beginning from 
him there is a line of Vaisnavite Acaryas. The important persons 
among them are Sri Nathamuni, Sri Ajavandar, Sri Ramanuja, 
Sri PiHai Lokacarya and Sri Manavala Mamuni. Apart from 
these great men, Sri Kurat Alvan, Sri Vedanta Desika and the 
five authors who have written commentaries on Tiruvaymoli, 
the great treatise of Nammalvar the saint and first Acarya, may 
also be mentioned here. Sri Ramanuja who expounded the Visistad- 
vaita philosophy lived in the eleventh century. In the Vaisnava 
Acarya line, persons who were before Sri Ramanuja including 
himself have written all their books in the Sanskrit language only. 
They held the verses of Alvars as Pramanas like the Vedas and 
Upanisads. Sri Ajavandar in a sloka says that the Vedic rules 
(commands) do not go contrary to the noble thoughts of Alvars 
who were ardent devotees of Mahavisnu. 1 It is said even Sri 
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Ramanuja wrote I',is commentary on Vedanta Sutra in the light 
of Nammalvar's Tiruvaymoli . 2 One may raise a question if it 
was so why those Acaryars wrote their works in Sanskrit instead 
of in Tamil. The reason is threefold. 

1. The commentaries for Sanskrit works had to be written 
in that language. 

2. Sanskrit was a language spoken by learned people through¬ 
out India. For reaching a wider public they might have 
selected the Lingua franca of India of those times (Sanskrit). 

3. These principles coming wit a new force in Sanskrit 
were already available for the Tamils in Tamil in the songs 
of Alvars and if elucidations and systematisations were 
necessary, they could till wait the establishment and 
popularisation if these principles had been effected through 
the well-established learned practice of explaining these 
through commentaries on the threefold books viz., Upani- 
$ads, Brahma Sutra and Bhagavad Gita. 

In the Tamil country these Acaryars used to deliver lectures 
in Tamil to explain the hidden truths enshrined in the verses of 
Alvars. These speeches might have been in a language which 
contained both Sanskrit and Tamil words. These lectures which 
explained Godly experiences of Alvars and the literary beauties 
of their verses were passed on from generation to generation orally. 
It was difficult to write a commentary on this poetical experience. 
The commentary should not make the readers neglect the original. 
During the time of Ramanuja his disciples got his consent with 
great effort and persuation to write a commentary on Tiruvaymoli 
or rather to record those speeches in a book or written form. With 
great hesitation Sri Ramanuja acceded to their request. Tiruk- 
kurukaippiran Pijjan who was one of Ramanuja's devout followers 
wrote the first commentary on Tiruvaymoli. It is called ‘Arayira- 
ppati ’ containing as it does 6,000 patis or granthas, each grantha 
containing 32 syllables. Later on, four more persons wrote elabo¬ 
rate commentaries on the same work. All these works are written 
in the Manipravaja style. Apart from these, a few prose works 
on philosophy were also written in this style. 

2. AH. S. 65 
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A cary a Hrdayam is a treatise wherein a short and clear exposi¬ 
tion of the mind of Nammalvar, who can be said to be the first 
Acarya, is explained. This work contains all the important things 
found in the commentary called 4 Jtu ’ and it is something more 
than that. We know the author of Acarya Hrdayam, Alakiamanavala 
Nayanar, was the youngest son of the author of 6 Itu. 1 This work 
which contains 234 suinais, could not have been written for the 
general reader, liven a casual glance will convince anyone of this 
truth. One who has a thorough knowledge of the four thousand 
verses of Alvars and also firm faith and deep knowledge of Vedas 
upanisads, pin anas and itihasas can understand this work. One 
may ask what is the need or necessity to write a new' book for 
ilv se who have studied so many sastras? The answer for that 
question is this (I) This contains the gist of all those sastras and 
that too is given here precisely and with clarity. (2) Though 
Niimmalvar's work is in Tamil the ideas expressed here are identical 
w'ith the ideas found in Vedas. To make known these two points 
clear a book of this type was required. Further more, the verses 
of Nammalvar are superior to other works. They are very clear. 
They are useful to all, irrespective of caste or creed. These special 
features are brought home in this work. This idea is expressed 
in surnais 71 and 72. 

1. Q <${a)u &(f$#rr saud&tu <*( 9 £ ffiOfuQrrm£\i 

^£>QurT($&rT j/ 

2. ’ G?lo<sld U 0 ©«r *(Lp£tjrrih\-i QurrQm) r^[T$) Qsrreo 

$lGurf <ourruj€w*uir uj £ eim CJ to 9 ri eu&rr erfeu 

lu ^anuLLfTQui f§ 


Meaning: 

The half learned have made the Vedas seem to be confusing. 
But those vedas when they were delivered through Nammalvar, 
who is an abode of goodness and wisdom, they became clear and 
capable of showing all the meanings hidden in them. The saltish 
sea water, when transformed into clouds and then poured down 
it loses its saltishness and becomes useful for all and for all purposes. 
Just like that the vast ocean of Vedas when coming out as the 
words of Nammalvar, became useful to all and at all times. Thus 
the superiority and greatness of NammalvaFs Tiruvaymoli is clearly 
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brought out. We find the style of the book is also suited to these 
aims. Surnai (curnikai) can be said to be more like a sfltram. 
Sutram, according to Tamil tradition, is like a small mirror and 
in that it also in a condensed form of a few words is full of meaning 
and unshakable clarity and accuracy. It has no metrical restrictions 
as to foot line etc. These features can be seen specially in Surnais 
II, 74, 95 and 125. Words and phrases taken freely from the 
verses of Alvars and also from Sanskrit works are used in plenty 
by this author. When compared with other works of the age 
which are in Manipravaja style the use of Sanskrit words in this 
work is not much; the percentage will certainly be low, because 
the author uses the Tamil words from the verses of Alvars to explain 
Nammalvar’s mind or idea through his own words. Let us consider 
how the Sanskrit and Tamil words are combined in usage in this 
work. 

I. To'express one and the same idea the author uses Sanskrit 
and Tamil words alternately. Thereby he reveals that there 
is no difference in the basic tradition or revelation contained in 
the two languages. 

The first surnai begins as ‘ Karunikanana Sarxesvaran ’ 
meaning the all merciful God. The same ends as 4 NIrmaiyinal 
Aruj Ceytan ’ meaning He did it according to His intrinsic nature 
which is mercy. The word 4 Karunikan ’ is taken from the Sanskrit 
verse of Bhafter. The later word 4 NIrmaiyinal ’ is taken from 
the Tamil verse of Tirumankai Alvar. 4 NTrmai ’ means true 
nature and that refers to Mercy only. In this way it is shown 
the two different words from the two different languages have 
more or less the same meaning. The second surnai ends as 4 VItu 
parru.’ This means giving up what should be given up (aban¬ 
doned) and to practice what should be followed. These words 
are taken from Tiruvaymoli. 3 It is said that it is the effect of 
knowledge or discernment. To denote the same idea expressed 
above we find the author using two different Sanskrit words in 
the beginning of the 3rd surnai. They arejturTgujand^Lj G^uj 
respectively, jiungm means that which is to be given up. 
ft.ua 3# m means that which is to be adhered to. These are sorrow 
and happiness. Surnai 4 mentions the farthest limitations of these 


3. Tim. 1-2-1 and 1-2-5 
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qualities or things. Those are mentioned by the sweet Tamil 
phrases coined by Alvar as uawLDmurr tu ^ ^ ^(Lgp <* and 
Ou^iiru^^ £j)rirt_/*!/«)<*, In the next surnai we find the two aspects 
are referred to with Sanskrit words such as • ^imi 5 & 3 >< 2 <so&Lb' and 

* rSrrgl&iD ^, 6 srj 5 &tb\ This method is followed in many other 

places. Surnai 6 ends with • oflaw’ • ^^sfr/scu 9 

The next surnai gives reason for that. There these two aspects 
are referred to in Sanskrit words • ^nuub 9 and * St(^urr(iSg^tb*)\ 
These words give the substance of what was expressed somewhat 
clearly and effectively in Tamil words earlier. In surnai 11 we find 
the following » m fks> rip ix> eurr q/lo/t fi) /n o/nrr A ss, s, & &n 9 . Here 

* and are Tamil words or Tamilised words 

and they are explained by the two Sanskrit words following viz., 
'QfDrrrg)' and In the latter portion of the book in Surnai 

98 we find the author writing as if explainingthe words of one langu¬ 
age with the words of another language. The surnai runs as follows: 

$1(3™ £jU.iS>(& ) LhUJ <3> (8) LDJDUf-f fQ £>] £> UJ GYV liffUJ VkQuft 

tLiuj Lcsvrf l£Ijs)& gt(L£&Ijt) (^tcst 

&rr&d) ($gulLgs)& suit fTmGjsyib & mj&> amo rr & 

eivQfB&ih ^feuGrvprr nyrriDfEi&GsTTfTurjLD ua$ gen* 

06 BHere the Tamil words ^j(r^sjr-^ iujs,^-louj<%(^~ldjdljli 
are mentioned along with their respective Sanskrit cqualents 
^intfjSaj-GrvLb&uj-eQtjrr tuuj-G&erv lSIqf, §) and also 
(5cuLL«n«-are mentioned with their respective Sanskrit 
equalents, atmn ^f^rrrrai and 6 fu(J/ 5 «ib. From this one 

can infer that the author’s intention in writing like 
this might be to show that the ideas expressed in Tamil and Sanskrit 
are the same. In other words same ideas can be expressed either 
in one language or the other. 

The author lived in an age when the Sanskrit language was 
respected as superior to any other language by a section of the 
people. What was written in Sanskrit was alone considered to 
be respectable and honourable, even as the only revelation. The 
author of this work and his followers did not agree with that idea. 
According to him this view is not correct. Even in Tamil there are 
similar worthy ideas. Is there any thing wrong in accepting these 
ideas even when expressed in Tamil or Sanskrit? This author 
tries to bring home to both the scholars of Tamil language and 
those of the Sanskrit language that it is not the language that is 
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to he considered but only the ideas expressed in them are important. 
This aspect is emphatically expressed in surnais 76 and 90. 

2. Next we shall see how the words of Sanskrit and Tamil 
languages are being combined by the author. They can be divided 
conveniently into two kinds. The first kind is joining them together 
in such a way that it is easier for readers to distinguish which 
words are taken from which language. Example: 

“ ptTLO$+irT&fr Jl* ILf#UfT£!&*<$$&(§U GurTSifT^ 

A_6rr«rf?0dr /J/k/S) (lerrofiturTfi tSpeSISi «L_a'a /jbjfil aei€l uj rr& 

Qurr $)ev saaeoiLSOft urr trv&Grj rr &uj 


Meaning: 

The sun drives the darkness from the world. Rama is compared 
to a sun. He, with the aid of his arrows which are his rays, made 
dry the ocean of his enemies. Krishnan is also said to be a sun 
‘ Acyutabhanu.' He took birth in the womb of Devaki in order 
that all the lotuses of various worlds may blossom. It is not 
possible for the sun to drive away the darkness in the minds of 
people. For Rama it was not possible to make the ocean of birth's 
circle dry up. Even for Krishna it was not possible to make the 
hearts of all his followers blossom. But, by the birth of Nammalvar 
the shining sun, who adorned himself with the garland of Vakuki 
flowers, all the three things were accomplished easily. To give 
expression to these ideas the author uses the following Sanskrit 
words crrTi£'$evrr*!T y typurr gj, G&rr <sipiurr& , 

G&aer&iLirrfi, ft and un erv&Gffrr&ujLb'. 

One may wonder why in a book written in Tamil the author uses 
so many Sanskrit words for which apt Tamil words are easily 
available. is taken from a Sanskrit sloka; ‘ir/TLo£) 

eurr&rj’ and * Gerrcyib' are taken from a sloka in Sundarakandam 
of Ramayana; 4 5 * tLf&urrgi’ and •en^err ysipcM t urrerosi 
QfffT&iuth' are taken respectively from Visnupurana 6 and a 
Sanskrit work ‘ Parankusa Astakam 7 written on Nammalvar. 

4. AH-S 83 

5. Rama. S. Sundar. 37-16 

6. Vi$nupurana 5-3-2 

7. Puran. A. 
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Likewise the words ‘ and 'Gurr^iw s>law 

Gu<mQcv(g)*tb’* are taken from the Tamil work Pcriyajvar 
Tirumoli. (Here also we find the words •G^rreifujrraj-euji)^! 8 9 
and dd&er® u-trr#-iL<svrt Thisis another example to show how 

the words of the two languages are used by the author to be of help 
to one another). By adopting such a peculiar style the author 
successfully brings home to the readers the association of ideas so 
many of these words denote in their original usage. For one who 
has studied the works from which the words are taken, this simple 
surnai given here becomes one with full of deeper meaning. This 
power of allusion is the secret of some modern poesy. The words 
do not suggest merely the ordinary meaning but the meaning as 
occurring in the verses alluded, in all their richness of meaning and 
suggestion in the original context, made richer by the new context. 
In addition the economy of words resulting from this kind of allusion 
is tremendous. One of the intentions of the author was to show 
to the Sanskrit scholars of the day - many of whose mother tongue 
was Tamil, that the great saint of Tamil Natu - Nammalvar and 
his works are second to none. To show this, his way of writing 
helps him to a great extent. 

3. The second type is to use the words of the two languages 
so closely that it is not possible for an ordinary reader to find out 
which are Sanskrit and which are Tamil. At times even words of 
mono syllables are severed from their context and used with words 
of other language. A typical example for that is given here. 
Example: 10 

‘ ‘ ^}fXrrQ^fr<Pif} eo ($ evip&ficueifr t5€srQpm—{r 

flesynttS jp fib t / / Zsm su asr gtqs fry 

s,srrrrsv flj) inrr itjib eBey/feb) gp (Eixerr ($<514. 

eSffOsuso^jrr evnrr erasr try Qjrr&iaQLDipi & Qarr®6inLD&sb 
6 T 6 ir /g gQiLfisr fry jft€h 15& 

^sicoSiwevir (Lpjj) jj / cucctu ) Quq$ tL&GetrrrGi—" 

The meaning of the surnai: Metaphorically Nammalvar is said 
to be Sita, the wife of Rama, or the consort of Lord Visnu on the 


8. Periyaj. Tiru. 5^t-2 

9. Ibid. 5-2-8 

10. AH. S. 125 
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basis of the following eleven similarities they possess in their qualities 
and actions. The main aspect is their inseparability from the Lord. 
A poet in using metaphor reveals his integral or universal vision 
where he sees similarities amongst things which appear to the 
ordinary vision a* unconnected or even contradictory. Our author 
with such a vision reveals similarities between different kinds of 
souls or characters coming in philosophy and itihasas. To reveal 
this fundamental similarity, he uses the words of Nammalvar and 
also the words found in itikasas coming to describe the characters 
compared. 

1. Sita so to say ceases to exist when separated from Rama. 

So does Alvar. ( Rama . Ayo. 53-31) 

( Tiru . 1-7-6) 

2. Rama intimately moved with Sita and blessed her. Alvar 

also speaks about the Lord coming into himself and 
identifying with him. (Tiru. 2-7-9 and 2-6-10) 

3. Sita was imprisoned in Lanka so that Rama came in 
search of her and Alvar also speaks of his imprisonment. 

(Tiru 1-4-1) 

4. Sita advised Ravana to be friendly with Rama. Alvar 
also advised people turned away from the Lord, to love 
and rely on the Supreme Being if they wanted to cross 
the ocean of births and deaths. 

(Rama. Su. 21-20) 

(Tiru. 2-8-1) 

5. Both of them Sita and Nammalvar speak with contempt 

about their life in this world when separated from their 
Lord. (Rama. Su. 26-25) 

(Tiru. 4-8-1) 

6. Both of them tried to put an end to their lives when they 
did not get His blessing or when they were not favoured 
with the presence of their Lord. (Rama. Su. 28-16) 

(Tiru. 5-4-3) 

7. They were aware of the heroism or Valour of their Lord 
and on occasions when they had to address Him, they 
lamented they could not but praise his heroic deeds. 

(Tiru. 10-5) 


2 
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When they suffered the pangs of separation they doubted 
the mercy of their Lord. 

{Rama, Su. 26-13) 
{Tint, 2-4-3) 

0 Tint. V. 36) 


9. They sent messengers reminding their Lord that they 
preserve their lives only in the hope that they would 
certainly get His grace or Mercy. 

{Rama. Su, 39-10) 
{Tint, 6-1-10) 


10. Sita Devi speaks about the relationship between herself 
and the Lord as that between sun and its rays. Alvar 
also speaks of his joining the Lord who is a magnet Light 
that could not allow Alvar to go away from Him. 

{Rama. Su. 21-15) 
{Tint. 2-3-6) 


II. 


Both of them speak of their impossibility of remaining 
separate from Him. 

{Tint. 6-10-9) 


Thus it is evident that Alvar has complete similarity with Sita # 
Piratti who is the queen of Rama, the avatar of the Supreme Being. 


The surnai quoted above contains 43 words in all. Among 
them the following seven words or phrases have been taken cither 
from Ramayana or from some other Sanskrit works. oSIgl, 

&€h)fitru>, &Q)rT, ." These words 

are used to describe the qualities of Sita Devi. The two word'. 

* and - * which refer to Sita and also 

* @jrr rr Qar asfU i 1 , (9>ar)Lp rir, eucst ffi enpuSleti , l f&meuar, 

68) JD gSI ttr 0 , LDlT tLf Ub €& WSUGOCUrT y G)UDI,f)/T f 

6T CTT SoVf tLf lh f StL — SBirr — JB £1 1 6) , Qu0LD«cfr' ’ 

which refer to Alvar have been taken from Tiruvaymoli. The 
words left out from the above lists are only eleven in number. 
They are erantry, . 

^srr (ifijo tryevents. The first four are conjunctions or 

connectors and the rest have come to make the sentence 
a- meaningful one. Here we find the Sanskrit words and 
Tamil words are mingled very closely. The sentence is 
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an amalgam of key words of Sanskrit itikasa and the 
Tamil Tiruvaymoli which is beyond words but yet distilled 
so to say into the Tamil curnika. In some other places we find 
as is by magic words and phrases coming from various Prabandhas 
in Sanskrit and Tamil, written before his time, are forming into 
sentences even without requiring a single Word from the pen of 
our author. 

To describe the qualities of ‘ Piratti ’ and Alvar separate 
attributes are used in some places and in some other places one 
and the same attribute is used to denote the qualities of both of 
them. This is a practice well established in Tamil poetry and 
Tamil rhetorical studies, where the words attributed to the things 
compared and words attributed to the things compared to, are 
mutually interchangeable to both in addition to their qualifying 
ihe thing which they are first intended to qualify. Thus brevity 
is achieved. This is cne of the fine examples that shows the pecu¬ 
liarity of the style of the author and also how he has used his 
knowledge of various sastras in writing this book. We find here 
the Sanskrit words and Tamil words going hand in hand. One 
cannot but wonder how the author who began to express the 
similarity between Sita Devi and Alvar, indirectly reveals the simi¬ 
larity with the ideas in the two different languages Tamil and 
Sanskrit. This amalgam of two languages really deepens the 
meaning of both the literatures by one enriching the other and 
creating a new vision. 

4. In the later portion of the work where the author explains 
directly the ideas found in the ‘ verses of Nammalvar,’ we find he 
is quoting verses of Nammalvar profusely. Occasionally only 
here and there a few words from Sanskrit are used. The following 
is an example wherein we find only Tamil words. 11 

a ‘ $nr lii 4 (§Lb g ib l 9 & (§ tb Qj€UftA(§ib Qeup rf 

umf) /fr&zvrt *(§Gld es>eu il/ dterr $i ", 

Meaning: 

In the preceding surnai it was explained that on account of 
the knowledge of the relationship between the living beings and the 


11. AH. S. 204 
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Supreme Being and of the knowledge of the nature oT unbearable 
sufferings of people and limitless grace or love towards all, Nammal- 
var often instructs or advises or perhaps begs the people to do 
what is good for them. Jn this surnai it is stated that apart from 
him, there are a few others also who had such qualities of mercy, 
a feeling for others and advising them similarly. They are Sita 
the mother, Prahlada the son, Vibhlsna the younger brother and 
Sri Ramanuja who worshipped and attained the feet of Nammajvar. 
Sita Devi is referred to as the mother of the world in Visnupurana. 12 
Prahlada is mentioned as son * lSgt ld&oit* in PeriyalvarTiru 

moli. 13 Vibhi§na is spoken of as the younger brother in Tiru- 
vaymoli. 14 Ramanuja is referred to as one who worshipped at 
the feet of Maran •i&rrpaa ^iuj.uGsvfljbgtftu * in Ramanuja 
Nurrandati. 15 In mentioning a few others who possessed that 
rare quality, we see the author selecting words like mother, son, 
brother and disciple and constructing a sentence which is really 
brings together the pictures of those literary works into a new 
and vivid picture of greater significance. 

5. One may ask whether to any reader who is well versed 
in only one language, say Tamil or Sanskirt, the style of the author 
will be of any use. It has to be accepted that to them it may not 
be of much use. But there is this to be said in favour of this com¬ 
mingling. The readers have to be those who know Tamil. The 
poems of Alvars are intended for the common 'man. Even those 
who are not very learned, can read them so to say as they run. 
This is one great truth which our author wants to drive home even 
though he is not saying it in so many words. There is no meaning 
in converting those who are already converted. This book 
of course giyes a deeper meaning to their faith if those people knew 
Sanskrit. Those who were great scholars in Sanskrit and who 
ordinarily accept this view, stood to benefit by this book. They 
knew sufficient Tamil, enough for understanding the Tamil portions 
and quotations. It was the.Sanskrit portions which would come 
as familiar allusions. They would therefore understand these 
allusions better in the light of Alvar's songs. They also would 


12. Vi$pupurapa. 1-9-36 

13. Periyalvar Tirumoli 1-6-2 

14. Tiru. “7-6-6 

15. Ramanu. Nur. 1 



A CRITICAL STUDY 


21 


realise that the fundamental truths are the same in Alvar's songs 
and the Vedas. They would also learn here how to interpret 
Alvar’s songs in their own familiar phraseology. 

Anyhow the knowledge of more than one language makes 
one to understand his original language thoroughly and clearly. 
That can be explained by various examples from this work. 

Example: 

• 1 g>iuujr5 0T«r ^irpcrVL-rras iEJ&&rrrQeu 

i3rrrr evmL majLDrr ^nju^urTGeo 
&$g>tij&Grrn-u9rr(Lp ld$iu& €u&6titT[rrT(GS)GQ 

Gmeuefyassreu " l0 


Meaning: 

Here the author explains how the Brahmin Status and the 
ValjQiivilc Status arc attained. By reciting vedas under an Acarya, 
understanding them and practising those tenets in every day life, 
one attains the status of a brahmin. Likewise by reciting 
the thousand verses of Nammalvar which can be set to music, 
understanding their meaning and becoming efficient in them, that 
is to say practising them in life, brings the status of a vaisnavite 
to one. Here the phrase * eiiG>€orrcrrT<g) 90 ' is explained 

as above, only because of its association with the well known phrase 
• jffitutup^rresr ^rfriGrvi—rTcsrw asrrn-Q)'* In some other places also 
we find the Tamil words and phrases are emphasised as having greater 
clarity and intensity of meaning. Surnai 20 may be cited as an 
example. In the same way it is said the ideas expressed in Sanskrit 
by great sages, become clear when they are studied in the light 
of the verses of Nammalvar. The great scholar equally in both 
the languages Tamil and Sanskrit, Sri Vedanta Desika has expressed 
this very same idea in very clear terms. That may be quoted here 

4 * iLmjenaujrT erffor r$Guffs>m 

urr®d > Q& tutu# ldctSsosstt 
Q^erfiiu Geurr§!l£ Q peril m rr# tucnpjSIcofBisicrT 

*’ 17 . 


16. AH. S. 37 

17. Rahas. 
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‘ Having carefully studied the beautiful hymns sung with delight 
in Tamil by Alvars, we have come to understand the real meaning 
of the regions of the Upanisads which are otherwise difficult to 
comprehend .' 18 

6 . Generally speaking brevity of expression, wonderful 
combination of words and the enchanting grace that goes with 
it are the few noteworthy characteristics one finds in our author’s 
style. Any number of examples can be cited to prove this. 


Brevity of Expression : 

•• Qu0tb .*®£) &rr&rr(ipui 

^idiurrSnuffsi^^ ld@«/lo &rriu&rra(Lp ib 

LDrrfBGuDuj eyiAkb " 1B 

‘ Mana Saramam ’ means the extreme point or the highest point 
of the Pramana or the authority. ‘ Meya Saramam ’ means the 
highest or the farthest end of the Prameya or the truth established 
by such authority or the goal to be attained. The compound 
* Qu 0 U)l/ 4 )«<ki _^)' 20 which means 6 the big sea which is away from 
this earth ’ was used by Tirumankai Alvar to denote the Supreme 
deity. * <* 0 ^ ^frap-ib'* 1 which means the ocean of Vedas is taken 
from a Sanskrit work ‘ Vayuprokta Saivam . 21 The ocean is said to be 
a place which cannot be measured easily. In it there would be 
places where the waves will be rough and where the depth will 
be too much. And also in some places the sea may take the form 
of a small stream in which the water will be running swiftly. One 
cannot take a bath in the ocean in such places mentioned above. 
In some places the sea will be calm. That will be the suitable 
place to one who wants to bathe. Just like that God who is said 
to be like a big sea which encircles this earth has a few forms. 
They are called Vyuha, Antaryamin, Avatara and Area forms. 
Vyuha is compared to the sea with roaring waves; Antaryami state 
is compared to the deep place and Avatara state is compared 


18. Rahas - English - P. 1 

19. A.H. S. 74 

20. Periya Tiru. 7-10-1 

21. Vayu Prbkta Saivam 
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to the place where the water is in a moving condition. These 
three states of God are not much useful to devotees who want 
to enjoy or get benefit from Him, like the three states of the sea 
mentioned above. The fourth state of Area is compared to a 
pond where the water is in a calm position. Therefore the state 
of Area is most useful to devotees for their enjoyment. Thus the 
nature of God - the goal to be attained - is explained with a simile. 

With regard to the Pramana also (the book of authority) 
which describes God, there are five kinds. The Vedas are said 
to be like an ocean. They speak about the para aspect of God; 
panca ratra Sastra speaks about the Vyuha aspect; and the Manu 
Dharma Sastra etc., speak about the Antaryami aspect of God 
and in the itihasas the aspect of the avataras is spoken of. Just 
like these forms, the sastras which are mainly concerned with them 
are also not easily accessible to devotees. The sastra which speaks 
predomincntly about the Area form of God is easier to understand 
and recite and enjoy. It is the wor1< of Alvar named as ‘Tiruvay- 
moli ’ which is said to be another form of the Veda. It is compared 
to a small water container from which a thirsty person 

can drink water bringing it near to his mouth. Thus the simplicity 
of this kind of Pramana is explained 

In this way we find the superiority of the Area form of God 
and the great qualities like simplicity and sweetness of the divine 
verses of Alvar are brought home by introducing suitable com¬ 
parisons clear enough to the kind of readers intended. 

Mastery over combination of words: 

To explain the superior nature of the gracious divine look 
of the Lord the following surnai 22 is given; 

' * etilgip- 06 $ ugj$ svfl&Ssrru 

yt&rrrrSiSlesr lj sssrt—rf^rr 

Qf5($i ( 3j5n‘&(& &rru iBifljb Q^araru u sm fpni l£KS fr> 99 

1, ‘vp-tAGstf 9 is the word for a woman ascetic. Tt denotes a 
woman ascetic Sapari by name in Ramayana. As told by Kapanta, 
Rama himself went to see that old woman. She rejoiced at Rama’s 


22. AH. S. 95 
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coming. She admitted that because of His gracious look she 
became pure, devoid of all her sins-(Putasmi) * ^^rreroiB 0 (2) Vitura 
is a character in Mahabarata. Though endowed with knowledge 
and learning he was not of a high birth. When Krishna came as 
a messenger on behalf of the Pandavas to the king Duriyodana, 
he choose to go to the house of Vitura and dine with him in preference 
to dining with the king and the learned Lords of the court. The 
king Duriyodana was angry at this and began to scold Vitura. 
He addressed Krishna as ‘ Pundarikatcha - Lotus eyed fellow! 
and asked Why have you gone to a low born and dined with 
him discarding BI§ma, Durona and myself." Krishna's look was 
so beautiful so as to be admired a;s the lotus eyed, even by one 
who was angry with him. By such a gracious look of the Lord> 
Vitura became removed of all his sins. It is mentioned in Bhaga- 
vata that the wives of Rishis gave food to cowherds at the wish 
of Krishna. One lady did it even discarding her husband and 
she attained Moksa then and there. The poet Antal while referring 
to this story in one of her verses in Tirumoli 23 describes Krishna’s 
look as . The same author in another 

context while speaking about the gracious divine look of Krishna 
speaks of the burden of the sins being removed 24 4 

Our author when he speaks about the subject /.<?., the power 
of the God’s graceful look - he explains it by citing these three 
incidents. He selects the main and important words from those 
verses which describe these incidents in Sanskrit and Tamil works 
and combine them together so as to make his point clear and 
clinching. This is the unique feature of this author. ‘ The phrase 

' ' gives a new grandeur 

to the expression. It seems that the words are coming to him so 
as to find a glorified place in his writing. 

Sweetness of chosen Words: 

** rltf «ru Qjaruu urr&*€&&) &rrffShu urrcyrr ^umrfuiu) 

QlesruLurrfftuS eorrrrrrtu*&l ” 2B 

23. Nacci. Tiru. 12-6 

24. Tiruppavai 22 

25. AH. S. 75 
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In the earlier surnais the Prameya - the truths proved by the 
authorities viz., the object of attainment and the Pramana the 
authoritative sources of knowledge, the books which describe God, 
were examined and the area form of God and the verses that are 
in Tamil sung by Alvar have been proved to be the best as Prameya 
and Pramana respectively. In this surnai wc find besides those 
two ideas the birth of Alvar is explained. In the \arious forms 
of God the area form is described as ' iltf rauii* by Alvar (the 
very bliss of salvation). But there is a pun on which means 

also a house; hence it means also the Household Bliss of the image 
of the Lord worshipped at home. It is therefore the easiest form 
which can be worshipped by devotees installing them in their 
houses in whatever form they like. In that form they can derive 
pleasure and joy. (^^^fTri eff lLii&uGu) 2 *.To examine in what 
material the particular image of God is made up is said to be a 
sinful act. A devotee should not do that. Secondly the Tiru- 
vfiymoli which is written in Tamil verse had been described as 
‘QlsbuuLirT' “the sweet verse 1 ’ a phrase occurring in Pcruma] Tiru- 
moli 27 of Kulasekara Alvar. Tiruvaymoli contains such sweet verses 
and to denounce that work bc„;.urc it is written in Tamil is a for¬ 
bidden act. Alvar is referred to as < £S^ ruuJ ' r ^* 28 meaning the 
delightful cloud which showers these sweet verses. Therefore it is 
a sin and a crime for a devotee to examine the birth or caste of 
Alvar. In this surnai examining the birth of Alvar - that is the 
caste he belongs to, is condemned vehemently. Here we find the 
author using simply the words ‘analysing Alvar/ He does not 
want even to mention that word. It is left as a suggestion to the 
reader. This can be taken as showing the contempt of the author 
for such an act. Three things are mentioned here. One is the 
homely delight * dh-Liiskrutb* of area form; another is the delightful 
or pleasurable verse; * Sjcruuurr ’; The word ‘ inpam ’ in both 
these places suggest the divine nature of both and the third is a 
delightful cloud which showers sweet verses: the suggestion is this 
cloud showers divine bliss as though it were the au f hor of this 
bliss-an idea which suggests the absurdity of talking about the 
caste of this divine source viz., AlvSr. It is one of the examples of 
superb arts possible in the Manipravala style. It may seem artificial 
to the present generation but it was the dialect of the Sri Vai$navas- 


26. Tiru. 2-3-5 27. Perumal Tiru. (1-4) 28. Tiru. 4-5-10 
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Simile is the main Alankara, the author uses often to embelish 
his style and also to make his ideas clearer. However, we find 
some other ‘ alankaras ’ such as fipr&fisvjDiusnfl and 2 _($euaLb 
also used in some places. Example 29 : 

* 1 u Q L^i—(±p tb GeuLLC&QGuerrrr mi Lb GunGn) 

Qurr (f^erreo svrrg, oneu 15 rr soft so it & tun Gsy (tpen^su sar 

CTrirSta) ffrubuiib ear £) 'jfp&eynb eurrifieij icnSrr) 

&nrr fi &g,<Stog>m?£n 2_ri*Ti_rc<&0UD M 

Here we find the simile and also the * fiv<so fietojDtLKssrf)' that is 
grouping the nouns together and the verbs together but in such 
an order that the nouns in turn may take their verbs arranged 
next in turn as predicate. ‘ Vettuvejan ’ - an insect and ‘ Kittam' 
the rust are two things compared to the relationship the soul or 
jlva has with (1) the Supreme Being and (2) with the non-sentient 
thing respectively. The words arranged respectively are here 
given as similes. The function of Kittam is referred to in the 
following words anr Qurr (yen pn asflmm srskt SHd 

*rr lbuj ib Qu jd & -ay a miLirShn mm it fi emu cssa L- rr & Qih* 

The function of Vettuvejan is referred to in the following words 

* • QufT^tnsoevrr^ssysu srm(ss)G^ uj rr s^)i apsn(sv)su svr stobQjd 
9 it Lb uj ld Qujd eurr ipsy 9$9to£,csuu fi_ 

We find these words are joined alternately so that each noun takes 
its respective predicate thus explaining the function of Kittam ’ 
and the function of ‘Vettuvejan. “GurrQeo, srsv(ss)(i ^, srfr&jD, 
&rr ibtutbQujD . ib 1 are words which arecommon 

to both sets. In this way with the help of the bare minimum of 
words in a very condensed form the ideas are expressed. The 
surnai therefore appears pregnent with meaning. 

In a few surnais while having occasion to speak about two 
aspects or things together, the words are arranged in a reverse 
way to form what is called the Chiasmus figure. It is called 
‘ gt girt filer eo fis&jDUJGwf)’ in Tamil poetics. Example 30 : 

4 &r>&ri)&[Tujrw 9 err GtvpturT *£uj fipturr fitusurrsm gn erviu 


29. AH. S. 11 

30. AH. S. 26 



A CRITICAL STUDY 


27 


This should be taken in the following way ‘affinb 
evrfem and emsirsi&ri uj ib s= 0 &,uj grrerviu 

ib *. Though the usual phrase is 4 Karma-Kainkarya ’ 
in explaining the two, the second Kainkarya is taken 
for explanation and the first is next taken for explanation because 
out of the two, Kainkaryam is more important than Karma. The 
author uses a host of similes which are very apt and which make 
the surnais very fascinating. We find this in surnais 19, 14, 71, 72, 
131, 202, 188, 115, 84, 82, 75, 73, 74, 53, 44 and many others. One 
example is taken here and explained. 

" sex rii(§&nLpu5li—<9, s,rr g) Q u ($ & (§ $ goj tb ten ervu-ueurr 6 ) 

Gu fTvg&ru LffDU^&SHb GunG v " 3l 

It was explained that the means for attaining the Lord was 
nothing but the unconditioned grace of God. If it is so why was 
Alvar not favoured with the request for salvation, he made in his 
very first verse in Tiruviruttam. Actually we find Alvar experiencing 
samsle~a and Vislesa that is feeling united with Lord at times and 
feeling separated from Him on some other occasions. It is said 
this was done in order to increase the nana and Bhakti states 
of Alvar. If these things are not the causes for the attainment 
of God, a question arises what is the purpose of doing this thing. 
The answer is this. It is for making Alvar a fit person to hold 
such an exhilarating experience of God realisation, a joy which 
cannot be borne by ordinary individuals. One has to be trained 
to bear that infinite joy, even as one has to be trained to bear great 
illumination. To explain this idea, the above mentioned similes 
are quoted. It is the custom, a lady who wants to wear a heavy 
and large ear ornament gradually makes the ring hole in her ear 
bigger and bigger by inserting a yarn, a thread and afterwards a 
kutumpai. A person who has fasted a month, should not be 
given his usual food on the day of breaking it. He will not be in a 
position to digest it. So, first of all liquid food is applied on his 
body. Then he is given to drink some liquid and then some thick 
liquid till gradually the usual food is given to him. Massaging 
the body with food is in no way a cause or means for getting food. 
It only makes the man fit for receiving the regular food later on. 
By these two similes, it is proved clearly that the feelings of separa- 
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tion and union were in no way causes for his attainment of final 
God realisation. 

One more aspect of his style that has to be mentioned here 
is his use of pun. The author plays on words while describing 
the special quality that predominates in the Area forms or images 
in temples which were sung by Nammalvar. In Tiruvaymoli we find 26 
Tiruvaymolis i.e. about 260 verses are devoted to 26 various temples 
that exist even to day in the Tamil country. Among these 26, two 
sacred places that is the sacred mountain of Venkatam in the 
North and the sacred mountain of Colaimalai in the South are 
spoken of by two Tiruvaymolis each. There are four other temples 
which arc mentioned only in stray verses and not having a Tiru¬ 
vaymoli each. 

Our author finds out the important aspect of God expressed 
in each Tiruvaymoli and ascribes that aspect as the special feature 
of God in that temple, in a phraseology appropriate enough with 
the name of the places. Here comes in the play or pun on words. 

‘ giurrg>uj GmuuGum&ih LD0«fr*6rr *uf.iLfth iauj&lBq 

QurrifieSIGeo $ 

This surnai speaks about the mad love of God towards the unworthy 
body what Alvar calls his own. This quality of Lord is elaborately 
expressed in Tiruvaymoli 33 . It is sung on the Lord, who dwells 
on Tirumalirumcolaimalai. There is another Tiruvaymoli 34 which 
was sung on the same place. In the above mentioned surnai 
to denote the hill the author uses the phrase ‘u>©«ir*«ir 
iliu€0 l 6)0 Qurrffleo 9 , In this 'u> 0 «ir*«rr j s taken from 

Tiruvaymoli (10-7) and 'LDtueo tB® Quirtfleo’ is taken from 
Tiruvaymoli (2-10). The first one means that which is 
capable of driving the ignorance away. The second part 
means 4 the garden which is very fascinating.’ Tirumalirumcolai 
hill contains such gardens. Because the word 'Qurrifla)' 
in Tamil means garden, the author gives a predicate for the Noun 
‘ Madlove ’ which is suited for garden also. The word*,®*^®©^ 
in Tamil means 6 grows profusely. 4 It also means ’ 


32. AH. S. 185 
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‘ it is in abundance ’ in which case it will be very apt for the idea 
to be expressed. Thus we see the author using here many com¬ 
pounds which are apt. To cite a few more examples the following 
may be quoted from surnais 174, 184, 178 and 179. They are 
* /zSCJcu Q&rr , J5$u9 (Jew * evrj L-irr^ib, &rr LL&anrruSIQsv 

Very long metaphors are also used in this book. I have 
explained the ideas in them elsewhere in this Thesis. So 1 give 
here only a few places wherein such metaphors appear. Surnais 104, 
121, 125 and 127. Mentioning of Acaryas as birds and cloud on 
the ground of similarities between them is explained under another 
topic, (vide chapter V). 



CHAPTER III 


ALAKIYAMANAVALAR ON TAMIL LANGUAGE 
AND TAMIL VEDAS 


The work of the author and the commentaries on various verses 
of Alvars are written in “ Manipravala ” style. Those authors 
were scholars both in Tamil and Sanskrit. In modern times in 
our country (Tamil Natu) we find the love for one’s language 
emphasised along wit i purity of language. There is a strong 
opinion prevalent in some quarters that mixing of foreign words 
into Tamil is not conducive to its growth and will lead to its decay 
and that persons who introduce the foreign words into Tamil 
have no love for their language. Discussion of this problem is 
beyond the scope of this thesis. So, leaving it aside, we may consider 
our author’s love towards his mother tongue and understand 
what were his ideas about the Tamil language. 

Many of the Acaryas who preceded our author had written 
original works and commentaries in Sanskrit. But we find Rama¬ 
nuja, the greatest among them had given a prominent place to 
Tamil language by prescribing the singing of the devotional Tamil 
songs of Alvars as an indispensable part 6f daily religious ritual 
in the great temple of Srirankam and other places. Tamil hymns 
were recited along with Sanskrit Vedas in Temples. It is not an 
exaggeration to say that these were given a more prominent place 
than the Vedas themselves. It was arranged to recite selected 
portions of Tiruvaymoli daily in temples and that tradition continues 
even to-day in Vaisnava temples. These selected parts are called 
Temple Tiruvaymolis. ‘ Temple ’ refers to the important temple 
of Vaisnavas, situated at Srirankam. It is the only temple in 
whose praise all the Twelve Alvars have sung hymns. Apart 
from this, once a year during the month of Markali (December— 
January ) a special function for 20 days was arranged there in honour 
of Tiruvaymoli and other sacred verses. This is called the Reci¬ 
tation festival. It continues even to-day and is celebrated in other 
temples as well. It is divided as ‘ pakal pattu’ and “ Irappattu ’ 
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meaning ‘ten days/ and ‘ten nights’. During the day time for first 
ten days certain portions from the verses of Alvars are sung 
and during the night time for the rest of the ten days Tiruvaymoli 
is mainly recited by specially appointed devotees who are named 
“ Araiyars.” Even certain portions of the commentaries on these 
texts are recited. For the sake of spreading the songs of Alvars 
among the masses the important stanzas were interpreted by action 
and gesture as in Bharata Natya or a drama. Persons acquainted 
with the traditional modes of depicting these songs through 
appropriate gestures are appointed for this purpose and they are 
respected and held in esteem for their services. This is a speciality 
we find in Vai§nava temples alone and credit for this should go to 
Ramanuja. To-day even after 800 years, we find such a 
procedure is in vogue in various Vaisnava temples in our country. 
This apart, we may look to the references of the author of Acarya 
Hrdayam to Tamil in his work. 

He refers to Tamil by the name ‘ Dravida ’ (S. 40). • The word 
Dravida is a name denoting a family of languages in which Tamil 
is also one. This is the meaning given by Rev. Father Caldwell 
in his celebrated work ‘ Comparative Grammar of Dravidian 
Languages/ But in the 14th century, this word denoted Tamil 
only, as is evident from this book. Even the famous Sankara 
(or perhaps his successor) when mentioning about Tirunana 
Sambandha refers to the latter as the Dravida child. There also, 
the word denotes Tamil only. The two languages Sanskrit and 
Tamil, our author holds, are of two different kinds, but of the 
same status. He has no occasion to speak of the structural or 
grammatical differences between these languages. However he 
emphasises that both these languages are on a par and contain 
many similarities with regard to contents. Agastyam is a name 
given to Tamil. This word means that which is made by Agastya, 
a revered saint of Tamil Natu. If it is so, the author raises a 
question how a language which has a human saint for its origin 
can be compared with a language which is considered to be bcgin- 
ningless, namely the Sanskrit Language. The author's answer 
is that Tamil was calleJ ‘ Agastyam ' not because it originated 
from the saint of that name but because it was given to the world 
(in a refined form) through that saint. Tamil was existent even 
before the time of Agastya. So it is also Anadi (beginningless) 
like Sanskrit. Just as eternal Vedic hymns came to light through 
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various old seers, Tamil also was given to the world through 
Agastya. Many poets refer to this in their works. The celebrated 
Tamil poet Kampan in his Ramayana refers to Agastya as follows: 

* (LperrQfarQiuibtf) Qmrr etot—rr rtr ' 

Tamil is eternal. By spreading it everywhere the saint Agastya 
attained fame. In this way while speaking about sage Agastya, 
Kampan spontaneously begins to praise Tamil by mentioning 
its eternal and everlasting quality. We find references to this 
effect, even in the verses of Alvars Among the four references 
found there, one is given below. 

4 Q*GtpfTtt,* Gut—Q*rTeown-£i’ 1 

Tirumankaialvar while describing God mentions the various forms 
in which He appears. Among others the Lord appears to him 
in the form of refined sweet Tamil sounds and in the form of Sanskrit 
words. In this expression we find both the Tamil and Sanskrit 
languages are grouped together as the very form of God. That 
can be taken as showing their equality. And further in the order 
in which they arc mentioned, Tamil is given the first place in an 
affectionate way using an epithet to denote its quality, it is taken 
as evidence to prove that Tamil was held superior to Sanskrit by 
the Alvars. The author concludes that the opinion held by the 
Alvars, holds good for us also. 

The second point to which our author refers is that Tamil 
also contains Vedas. His line of argument is that when the Vedas 
were referred to by Alvars they use the expression €UL—QumifliLenjD 
i.e ., Vedas in Sanskrit. That itself is sufficient to prove that there 
are Vedas in Tamil also. If it is not so then there is no point in 
referring to the Vedas which are well known, as above. Vedas 
can be in any language. Nothing stands in the way. 
Just as Vedas in Sanskrit are classified into four categories 
on some basis, they can also be classified into Tamil Vedas and 
Sanskrit Vedas having the language as a criterian. 1(a1 


1. Tiru. N. 4 
1 (a). AH. S. 40 



A CRITICAL STUDY 


33 


Thirdly, Vedas are said to be anadi. They have no human 
authorship. To accept the verses of Alvar as Vedas in Tamil, 
some strong objections are raised. Tamil verses are not anadi or 
beginningless and Alvar is the author of those verses. That is a 
disqualification for them for considering them as Vedas. This 
objection is answered as follows: Nana the truths contained in 
the Veda-existed always. Before being revealed they were perhaps 
in the mind of God. The seers and poets understood them and 
expressed them to the world. So those truths were named after 
them. Vedas were delivered to Brahma and through him to 
seers. So also the eternal truths which existed even before Ajvar, 
came through him to the world. Only for that reason Alvar is 
said to be the author of Tiruvaymoli. The law of gravitation 
was there even before Newton’s discovery of it. No one can 
deny that. Because Newton discovered it and made it known 
to the world, we call it Newton’s law. If we have this in our mind 
then the idea our author expresses with regard to Vedas and Tiru¬ 
vaymoli can be understood clearly. Swami Vivekananda explains 
this idea in the same way in one of his lectures. This conception 
that our author enumerates here makes the truths common for 
all— i.e. y universal and that idea avoids conflicts between languages 
and helps foster a wider outlook. 

There is another reference to Tamil wherein Agastya also is 
mentioned. * giBifi tarried) eijanujih' 2 . The southern 

region wherein the reputed Tamil saint lives is a refuge for all. 
The old seers praised the southern part of India on account of its 
being the abode of Agastya. Agastya is respected because of his 
connection with the Tamil language. Kulasekara Alvar refers to 
him in his work as ‘ei j&to&dSip u>n(yD«fl' 3 meaning the great 
saint of flourishing or fertile Tamil. This reference only is taken 
by our author and used in the above quoted sentence. This kind 
of veneration for Tamil language is expressed in many epics in 
Tamil, such as Cilappatikaram and Periapuranam. So we find 
our author following the same Tamil tradition. How can one 
doubt his love for his language and deep learning, leave alone 
his attempt to show its clarity, richness and superiority. 


2. AH. S. 91 

3. Peru - Tiru. 10—5 
3 



34 


AcArya hrdayam — 


Tiruvaymolj 

The greatness of the verses of Alvar is explained elaborately 
by our author in his work. The verses of all the Alvars is named 
as Divya Prabandha 4 5 and Arulicceyal 6 which mean “ Book of 
Divinity ” and “ Works of divine grace ” respectively. These 
contain all the verses composed by the Twelve Alvars and also 103 
verses by Tiruvarafikattu Amutanar on Ramanuja who was the 
prime cause for the popularization of the verses of Alvars and 
spread of Vaisnavism far and wide. 


A Comparison—Vedas in Sanskrit and Tamil 

Tiruvaymoli is one among the four works composed by 
Nammalvar. Those four are considered to be four vedas. Tiru- 
maftkai AlvSr who came after Nammalvar, has given Six books. 
They are said to be like Six Afigas (Parts) of the Veda. The verses 
of other Eight Alvars are said to be like Eight Upangas or sub¬ 
parts of Tamil Vedas, like the Eight Upangas of the Vedas. The 
verses of Tirumankai contain more or less the same ideas expressed 
in the same way. So they are said to be parts or angas of Nam- 
malvar’s verses. The verses of other Alvars also explain the 
ideas contained in Tamil Vedas. They help to understand Tiru¬ 
vaymoli. So they are said to be complementary to Nammalvar’s 
works. 6 One may raise a question whether it is correct to speak 
of the verses of few Alvars who lived before the age of Nammalvar 
as upangas. We find the eternal truths blossoming into a full 
form or stature in the works of Nammalvar only. So it is called 
Aftgl (whole); and the works of other Alvars’ are called AAgas 
(parts to it). The wood is turned into a fine table. Every one 
looks for the table only which is in its full form. The wood though 
it existed before the coming into being of the table cannot be said 
to be superior to the table. In a way it is a part which helped 
in the formation of the table. In the same way texts written earlier 
to Nammalvar can also be said to be parts (Upangas) which help 
in understanding the Tamil vedas. 


4. AH. S. 44 

5. AH. S. 63 

6. AH. S. 45 
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Divyaprabandha is on an equal footing with all the Sastras 
put together. Among the sastras, Vedas hold the highest place. 
Likewise Nammalvar’s works are given the highest position in 
the Divyaprabandha. Tamil Vedas contain all the special features 
which are attributed to Sanskrit Vedas. They are: 

1. being sastras (i.e., Sciences or learned treatises). 

2. being commands of the Lord. 

3. being devoid of blemishes. 

4. passing on from generation to generation orally and also 
being melodious to hear. 

5. containing pure truths or facts only. 

6. being eternal— i.e., without origin or end. 

These features are common to both the Vedas. To this 
effect quotations are cited in the text 7 taken from Arujicceyal. 
For Vedas which contain eternal truths Brahma is said to be the 
originator. In the same way Nammalvar is said to be the author 
of Tamil Vedas. The Supreme Being is named as Vi§nu or Nara- 
yana. There are a few other deities also who are considered to be 
lower in rank. Among them Brahma and Rudra are important. 
From the supreme God, Brahma learnt the Vedas and taught them 
to Rudra who was created by him first. In the same manner 
Alvar learnt Vedas from the supreme God who is his father and 
taught them to Maturakavi who became his first disciple. There 
is a tradition of naming Vedas after those who first learnt them 
and taught to others by reciting them. As the Alvar learnt 
the Vedas directly from God and taught them to his disciple, so 
his verses which are Vedas in Tamil are named as “The words 
of Satakopan 1 —(Satakopan is another name for Nammalvar). 

The hymns of Tiruvaymoli can be sung with music. So it is 
said to be on an equal footing with Sama Veda which is also in 
the form of a musical composition. The rk (Rig Veda) which is 
short expands itself into sama. So also the first work of Nammalvar 
which contains 100 hymns has expanded into Tiruvaymoli which 
contains about 1000 hymns. In Sama Veda ChandOgya is a specific 
kind. Tiruvaymoli has many similarities with that. So it is 
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compared to Chandogya which is superior to the various branches 
of Sama Veda. 8 9 


Nammalvar's works seen as Upabrahmanas 

Nammalvar’s verses were compared with vedas earlier. They 
can be compared favourably with other explanatory treatises also. 
Vedas speak about all the aspects of God, such as His Swarupa 
(essential nature), guna-(qualities) etc. There are other sastras 
which take one aspect only as their main object of description. 
Paflcaratra describes mainly the svarupa and guna of lord Vi$nu. 
The Puranas describe mainly the Vibhutis—the worlds which are 
under his control. The itihasas describe mainly the various wonders 
performed by God. In the same way Nammalvar’s verses describe 
mainly among others the beautiful area form of God. So, in this 
respect Tiruvaymoli and other hymns of Alvar can be called Upa¬ 
brahmanas or explanatory treatises also. 


A contrast 

Though a comparison was made earlier, the superiority of 
the verses of Alvar is shown afterwards on three grounds namely 
origin, authorship and exclusiveness from extraneous ideas (purity 
of speaking about God only). The grace of Brahma, the Rajasic 
god, is the origin for the work of ValmTki—Ramayana. From the 
Tamasic god, Rudra, the saint Pulastya learnt the way of worship¬ 
ping the supreme God. And in turn he taught it to Parafcara 
who wrote a treatise on it. Many seers have written Prabandhas 
in the same way. Alvar’s prabandhas occupy a unique position 
among all these prabandhas. It is by the grace of the supreme 
Being, who has the pure knowledge—Sudha Sattva, and who has 
shown ways for realisation and who is the embodiment of wisdom 
and who manifests Himself in other Gods, the Alvar had composed 
his songs. Tiruvaymoli has come out from God Himself. This 
point is expressed by Alvar himself. Example. 

Q&rr&etin-Q) 


8. AH. S. 52 and 53 
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The superiority and greatness of Nammalvar in relation 
to the various saints is clearly brought out by the explanation 
given in surnais (58, 59, 60, 61 and 62)., In the Ramayana written 
by Valmlki and in Narayana Katha written by Vyasa, we find 
various irrelevant and unimportant things spoken of. Whereas 
the Alvar begins his work with a determination to eulogize Tirumal 
only and succeeds in it by expressing his intense love to Him in 
choice and mellifluous words. So the Alvar’s verses are considered 
to be foremost among the four thousand verses, just as Purusa- 
sukta among Vedas, Manusmrithi among Dharma Sastras, Gita 
in the Mahabharata and Visnu purana among the various puranas. 
In a few Sanskrit works contradictions between the treatises of 
the guru and disciple like Vyasa and Jaimini are found. The 
commentators have to give reasons to explain them. Here in 
Tamil one finds all the Alvars speak in one and the same voice. 
Further the obscure passages in Vedas and other sastras are explained 
in the light of these Tamil verses of Alvar which are noted for their 
clarity and power of expression. These hymns are held as the 
supreme authority to decide controversial points. 


The Vedas taking various forms 

It is said in Skandam that when the supreme Being spoken 
of in the Vedas, took an avatar—incarnation of Rama, the Vedas 
manifested themselves in the form of Ramayana. In the same 
manner the ancient Vedas which have the para aspect (supreme 
aspect) of God as object of description, took the forms of Pafica- 
ratra, Manu Dharma and Itihasas while describing the vyuha 
form , indwelling state and the avatara state of God. They again 
took a form in Tamil in order to describe the area form or the idols 
in temples. So it is another view that only the Sanskrit vedas 
through the Alvar revealed themselves in Tamil. 10 

Here again the author raises a question why the same ideas 
in one language should be expressed or revealed in another language. 
What is the purpose behind it? He maintains that by this process 
the Vedas became firstly clarified and capable of revealing their 
inner meanings. This aspect is explained with the simile of rivers 
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the KSveri, and the Tamaraparani. The waters that fall from the 
tops of hills are mixed with mud and are not clear. The same 
water, when it reaches the bathing ghats of Srlrankam or Alvartiru- 
nakari, becomes clear and it is possible for persons to see all the 
things at the bed of the river. Similarly the Vedas become clear 
and they show their hidden meanings when they appear in Tamil 
through Alvar. Secondly they become easier, sweeter and more 
useful for many purposes at all times and for all the people. This 
idea is made clear by the following example. The brackish sea 
water when taken away and poured from above by the cloud, 
becomes sweet, and useful for many purposes at all times and 
for all. In the same way the Vedic ideas when they come through 
the mouth of Alvar in Tamil language get the special qualities 
referred to above. 

Thirdly, the vedic truths become universal /.<?., useful for all 
irrespective of caste or creed when rendered through the medium 
of the prabandham. This is brought out by the simile of gold 
pot and mud pot. The Vedas in Tamil are compared to a gold 
pot by the author. Even in the present day society we find that 
there are no restrictions for the use of a gold vessel by all. And 
it does not become tainted by that. It is not so in the case of 
a mud pot. 

Thus the power of Alvar conjoined with the advantages of 
the Tamil language and its lovable qualities is expressed here 
giving no place for any kind of doubt. 


Tiruvaymoli and Bhagavad Gita—A comparison and contrast 

The Gita which comprises Eighteen chapters is cast in the 
form of an advice given by Lord Krishna to Arjuna in the battle 
field. In it is explained the various ways that lead to God reali¬ 
sation, in a brief and direct manner. This work is said to be the 
essence of vedas and therefore called an Upanisad. 

Tiruvaymoli is a collection of one thousand and one hundred 
and two immortal hymns. These verses are spontaneous out¬ 
pourings of Alvar’s intuitional experience of the Lord. Such an 
expression in the form of verses, happens to reveal the exalted 
nature of God and is the easiest way for God-realisation. 
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Though the two sacred books differ in their origin and general 
character, they are similar to a great extent. Generally it is believed 
that the Gita is a book which deals with Philosophy and Tiruvay¬ 
moli is a book of devotional songs. But our author emphasises 
in the very first surnai itself when comparing these two treatises 
that Tiruvaymoli is not exclusively a book of devotional songs. It 
presents a full philosophical view also. So it should be held as a 
book of wisdom. The expression used to mention Tiruvaymoli 
in the surnai is as follows. 

*iDar<&Q*tu er6)Ssvu3ti)(QrTarf§l&u£€nfi caru>cu lota €V>su £0/it 
(QrrGsruLSprr&vr (s^rrasr& cssqjljd lAgst ctcmjd §)&’ 11 

The first line in this expression mentions God and Alvar who had 
the personal experience of God. To refer to God, the author 
has selected portions from three verses which are in the beginning 
middle and end of Tiruvaymoli. Each mentions the 5Jana or 
wisdom of the Lord. Further in the second line our author mentions 
4 (QrrevuLQprTtis w (gtjtott^5^5/ • (Qrr&T ui3crrr& § 

means one who gives knowledge to all. , ( 0 T«F^$/«n€ULblZ)«fr , 
means make His sacred place of abode as an object of your mental 
perception. In expressing this idea he has selected and used 
the word flana in many places. It is felt by some that by this 
the author of Acarya Hrdayam suggests that Tiruvaymoli is a 
book of wisdom or philosophy. 

We find that both Gita and Tiruvaymoli express the following 
eighteen points in the same manner. 

1,2,3. On the discernment of the eternal from the temporal. 
Namely differentiating between Paramatman and Jlvatman, 
among the various Jlvas and between the sentient and 
non-sentient. 

4. The Soul or Atman is immortal and the body is mortal. 

5. God is the ruler or controller of all the universes. 

6 . He is immanent as well as an incarnation. He dwells in 
the hearts of his devotees and takes incarnations in order 
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to be easily accessible to them. This is called the Sau- 
labhya quality of God. 

7. In accepting his devotees he shows equality for all. 

8. The effect of akankara or egoism. 

9. The power of senses. 

10. The superiority of the mind over the senses. 

11. Controlling of the organs. 

12. The kinds of virtuous men who are on the devotional 
path (seekers after salvation). 

13. Differentiation between devas and asuras—The good 
and the wicked. 

14. The effect of having many glories-worlds - as his own 
(possessions). 

15. Vision of the divine cosmic form (Visvarupa Darsana). 

16. Bhakti with its afigas or accessories. 

17 & 18. Prapatti with its angas or accessories and prapatti 
or self surrender (to God). 

On account of the similarity in explaining the above mentioned 
eighteen ideas, it is proved that Tiruvaymoli and Gita are books 
of equal status. 


Superiority of Tiruvaymoli 

1. The authorship: God is spoken of as real or Tattva in 
Bharatam. 12 In Gita, Krishna says to Arjuna “ the learned who 
have known the tattva or real will impart spiritual knowledge 
to you.” 13 From this it is suggested that only the learned are 
eligible to impart spiritual knowedge to others. 

The author of Gita is a Tattva himself and the author of 
Tiruvaymoli is the leading Tattvanani or one who has known or 
learnt the Tattva (God). So, as per the Gita also Alvar who is a 
Tattvanani is the fittest person to speak on the subject of praising 


12. Bhar - San 347-83 

13. Gita. <F34 
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God and instructing others. By this ingenious way of argument 
our author expresses the superiority of Tiruvaymoli. Is it not 
true that praise by others is a desirable one and that will induce 
confidence in others than self adoration? In Tiruvaymoli the 
praise of God is sung by Alvar. 

2. Immediate purpose or object: The immediate purpose of 
Gita was the victory of the five Pandavas over the Kauravas num¬ 
bering one hundred. Their end was envisaged, whereas the aim 
of Tiruvaymoli was the JIvas losing their hearts in the Lord and 
also ending of their attachment to the Twenty four tattvas and the 
experience of the Twenty fifth tattva i.e., the Atman itself. So, 
though both are helpful for Moksha, we find a difference in the 
immediate purpose in their appearance. The whole object of 
Tiruvaymoli was to help persons to attain Moksha or salvation 
and salvation alone. In the case of Gita it cannot be said so. 
In that respect the superiority of Tiruvaymoli is established. 

3. Disparity found in the beginning and the end: In the 
beginning of Gita Arjuna stood as a disciple of Krishna and requested 
him to command him. So, Krishna began his advice in a pleasant 
mood. In the end we find that Arjuna was not fully convinced 
of the arguments of Sri Krishna; contrary to that we find the 
Alvar beginning his advice to the people in a gloomy mood. Later 
on he finds all the people have become devoted to God and feels 
extremely joyous and blesses them. The book ends with a satis¬ 
faction on the part of the author. In Gita, Aijuna agreed to fight 
but the attainment of the final goal is not expressed. In Tiruvaymo l i 
we find the advice of A lvar has given its full benefit. This is another 
aspect where Tiruvaymoli excels the Gita. 

4. Superiority in the aspects mentioned : In Gita while 
addressing Arjuna, Krishna says “ you surrender yourself to me 
as the only refuge.” Here we find only the injunction. In Tiru¬ 
vaymoli Alvar instructs people as follows: “You meditate on the 
feet of Sri Narayana without any delay and attain salvation.* 414 
2. 4 1 who have no refuge have attained willingly Your (God’s) 
feet’ 16 . Herein both preaching and practising (precept and practice) 


14. Tiru. 4-1-1 

15. Ibid. 6-10-10 
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are found. So in this respect also Tiruvaymoli occupies a superior 
position. 

5. Getting the status of a pramarya: We find Alvar citing 
Gita as a pramana in his work. Because of that the Gita gets a 
higher status among the sastras. A few treatises though given 
by Lord himself in the form of Buddhamui and Kapilamuni, 
have not been respected by all, because they have not been accepted, 
as Pramanas or authoritative texts by the learned seers of the 
Vedas and their followers. So the greatness of Gita lies in its 
being accepted by Vedic rishis. In the case of Alvar’s works 
no such condition is laid. This is another aspect for the greatness 
of Tiruvaymoli. 

Thus with a deeper analysis the superiority and greatness of 
Tiruvaymoli over the Gita in five respects is firmly established 
by our author. 


Condemnation of Hatred towards Language 

Great Books need not be in a particular language. One 
should not consider the language in which a book is written for 
deciding its merit. The contents of it should be taken as the 
criterion for accepting or rejecting it. Treatises which concern 
themselves with the Godly aspect can be taken as acceptable and 
all the others unacceptable. Contrary to this, to say that whatever 
is written in Sanskrit should only be accepted is not a fair and 
reasonable argument. If it is so one may have to accept even 
non-religious books and also which treat unrealities as real, on the 
ground that they are written in the Sanskrit language. This in 
no way is conducive to progress or well-being. So, to discard 
‘Alvars’ verses ’ on account of its language is completely erroneous. 16 

In (Sanskrit) Vedas, which depict ably the qualities of God, 
the rubbish is which is in praise of mortal men. In Southern 
Language Tamil, verses which are sung in praise of God are 
scriptures (sacred hymns). Those who understand this, to whatever 
caste or creed they may belong, will become highly respectable 
devas and attain realisation or Moksha. Those who do not under- 
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stand this, even if they be highly learned and belong to the high 
caste of Brahmins, should be considered as out-castes. 17 

This is the idea our author expresses very clearly and forcefully 
in his work. Of course when he expresses this, he only follows 
the tradition of the Alvars and Acaryas of Vaisnavism. From 
this one can infer that there were a set of learned people who 
considered the Sanskrit vedas only as Pramanas and Tamil, the 
native language, cannot be considered on a par with Sanskrit. 
Our author feels that their idea is entirely wrong and he has no 
hesitation in condemning them outright. 

Our author’s earnest desire was that Tiruvaymoli should be 
recited by all and its contents - Philosophical and spiritual should 
be understood by everybody. Only that perhaps induced him to 
write this work. From his work, first it was explained how the 
author proves the equality of Tamil with Sanskrit. Tamil also 
possesses Vedas and they are the works of Nammalvar. Then 
the Tamil Vedas were compared with universally accepted Vedas 
in Sanskrit. Next Tamil Vedas were compared with upabrah- 
manas or explanatory treatises of various seers and their superiority 
over them was established. The third exposition was that these 
are other manifestations of Vedas that came to describe mainly 
the Area form and Avatara forms in Tamil. The speciality in 
the forms and the treatises which describe them was brought out 
with apt similes. Afterwards the comparison of Tiruvaymoli 
with Bhagavad Gita and how it excels Gita in certain respects 
was discussed. In the end our author’s vehement condemnation 
of language hatred was expressed. 

From the way of treatment of these ideas by our author, 
one is able to understand his deep knowledge in Vedas, Upani§ads 
and puranas, and his intense love for God and God’s servants 
and respect for the Tamil devotional scriptures which lead one 
towards Godhead. 



CHAPTER IV 


alakiyamanavAlanAyanAr on 

CASTE SYSTEM AND CREED. 

“ Caste is not merely a social institution but part of Hinduism, 
which on that account has been described as a socio-religious 
system, for it is partly a social organisation based on caste and 
partly a religious belief, or congeries of beliefs. Caste is, in fact, 
the steel frame binding together the many beliefs massed together 
in Hinduism.” So writes Mr. L.S.S.O’ Malley in his book on 
Indian Caste customs. 1 This is the popular belief. But Acarya 
Hrdayam partly disproves it. So the necessity arises for an analysis 
of the author’s conception of caste system in his days. It is believed 
that Vaisnavism which gives equal opportunity to every man, 
woman and child to attain salvation through Bhakti, is the most 
democratic of all religions. We find in Alakiyamanavala Nayanar 
the author of Acarya Hrdayam, a strong advocate of that idea. 
He condemns very vehemently the idea of examining the caste 
of a devotee or a servant of God. God’s servants have risen above 
the caste distinctions on account of their spiritual attainments; 
Bhakti is the intense love or longing for God. All those who have 
that love for God form into one class of people. Among them 
there is no distinction of caste or creed and this is forcibly empha¬ 
sised by the author who shows many pramanas from the ancient 
authoritative texts. We shall examine in detail the various points 
our author mentions in this work. 

•'grrfg) £cv>*p<scrflw <&rtu>t&iacrr QurrGeo” 2 

This is a simile used by our author in surnai No. 31. It means 
that “just as the Dharmas or duties of men differ according to 
their castes, Asrama or stage in life and performance of sacrifices 
(Yagnas).” This statement alone is sufficient to prove that our 
author accepts generally the various differences that were in vogue 


1. Indian caste customs - p. 19 

2. Acarya Hrdayam Surnai - 31 
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during those days. There were four varnas or castes namely(l)the 
Brahmins, the priestly and learned class, (2) the kshattriyas, the 
military and governing class, (3) the Vaisyas, who were traders 
and agriculturists and (4) the sudras who were the servants and 
menials of the three higher orders and were also engaged in industrial 
work. Secondly the four stages of life were the Brahmacharya, 
the householder, the Vanappiratta and the ascetic. And thirdly 
the Jothistoma yagnas etc., were also referred to by him. 

Our author speaks about two different aspects namely attain¬ 
ment of Brahmanyam and the attainment of Vaisnavism. Brah- 
manyam is the state of Brahmin-hood and Vaisnavism is the state 
of being a vaisnavite. The first one is attained by reciting, under¬ 
standing and practising the Vedas. This of course has been res¬ 
tricted to the first three varnas only. By reciting, understanding 
and practising the Tamil Vedas, the verses of Nammalvar, the 
latter state is attained. After giving these two definitions, our 
author raises a question, that among these two, which is more 
important and indispensable. He answers it, as follows: 

Brahminhood is respected as long as it goes with the vaisnavit6 
path. Exclusive brahminism will lose its prestige and would not be 
respected. Even the birth of such a man will be questioned or 
dojibted. 3 Our author uses a term 1 ^ujjb *giu Qu$iLrrtt’ 
which is used contemptuously to denote the brahmins, who are 
not vaisnavites. From this it is evident that our author gives 
the first place to the devotional path of praying to God Tirumal 
only. He holds that devotion to God is superior to anything else 
in this world, including the learning of sacred vedas. According 
to him Tiruvaymojji stands in the foremost place in making people 
devoted to God —Mahdvisnu or Tirumal. 

Alvars belonged to various castes from the highest to the 
lowest. The most important person among them was Nammalvar 
who was born in the 4th Varna. Our author categorically states 
that to examine the birth or caste of Alvar is a sin. He goes to 
the extent of citing quotations from the ancient texts to the effect 
that to examine the caste of a devotee is as absurd as examining 
the genital passage of the mother through which one was born. 


3. Acarya Hfdayam Surnai - 38. 
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He further states that to reject the sacred verses of Alvar on the 
ground that they were given by a person who was born in the 
fourth Varna is an absurdity and so not at all proper. He convinces 
those people who argue in that strain by saying that if that were 
the criterion to accept or reject Sastras then we have to reject on 
the same ground Mahabharata and Gita which are considered 
to be two good authoritative works by one and all. Because 
the author of Mahabharata was the son of a fisher woman and the 
author of Gita, Sri Krishna belonged to a low caste. In this 
connection our author proves beyond doubt the superiority of 
Alvar over Vyasa and other seers in the following respects v/z., 
caste, their mothers, place of birth, the river ghat and villages 
with which they have been associated. 4 5 

Emperuman the chief of Dev as was born as a man to protect 
the world from evils. He came in the form of Rama. In Raraayana 
it is found that after his conquest of Ravana, Rama was praised 
by all including Brahma who is said to be the Lord of creation. 
They extolled Him saying that he was Lord Narayana Himself. 
Rama told them that he considered himself as the son of Dasaratha 
and he was proud to be a man. Once Sri Krishna protected the 
cowherds who were called Ayas from the torrential rain and wind, 
by raising Govardhana mountain as an umbrella. People who 
witnessed this marvellous deed praised him very much. At that time 
He explained to them that He was neither a deva nor an arakka. 
But He was a simple man, a relative of the cowherds. And so 
they should think of him as one among themselves and not otherwise. 
The greatness of God lies in His birth in this world. Only in the 
form of his incarnation, His qualities shine. So it is said that those 
who have known the value of selfless service to God (Kainkarya) 
will scorn or despise even taking the birth of a Brahma which 
is the most highest of all the births. Because that will be a cause 
for ego or Anava in one’s mind, which is opposed to the essential 
nature of atman. So, for them, the birth which is helpful to do 
service to God and which would not create a ego in their minds 
and which have been described in the Tiruvaymoli ‘ Pantainalal,’ 
is a proper one and that will make the atman shine. 6 


4. Acarya Hrdayam Surnais - 77-78-79 & 80. 

5. Periya. A - 79 




A CRITICAL STUDY 


47 


Because of the birth of Alvar in this world in the fourth Varna, 
the world attained numerous benefits.® God took birth as Gopala 
among the cowherds in order to raise the dignity of the Yatu 
vamsa which lost its prestige owing to a curse. He came in the 
form of a pig to restore the earth to its original position when 
it sank in the deluge. Just like that the birth of Alvar in the fourth 
varna is a clear proof that one’s pride of birth is unfounded. He 
showed them the truth by his own action. And only to redeem 
them from their egoism about their caste, He adopted this way. 
The author, to prove this idea, quotes profusely from many ancient 
texts and also mentions acts of many reverential seers to show 
that they were above all these differences. (This is emphasised 
by citing the preachings and practices of olden day acaryas). 
Eight prominent examples are given below as shown by our author. 

1. The following passage is found in Bharatam as the 
words of Lord Krisna. The Lord says “ He who loves my 
devotees, who is interested in worshipping me, personally offers 
prayers to me, who avoids vain show while doing my deeds, who 
is interested listening to stories about me, who manifests external 
signs of intense devotion at heart such as tearful eyes and 
trembling voice, who is always meditating on me and who does 
not expect any reward from me for actions—He who displays 
these eight modes of devotion, though he be a melecha-a foreigner 
by birth, he is sacred Brahmin. He is the seer, richest person, 
the ascetic and the learned. The nana has to be imparted to him. 
Knowledge or wisdom has to be learnt from him. He is a person 
to be respected like me.” “ The water used for washing his feet 
attains sacredness and the food left over by him has the value of 
offerings to God.” The very same ideas were expressed by Alvars 
also. Those words are given in original form below: 

• * u(Lp§Hcorr gpr'f si&rrfigiu ueovjjiu GujSULrrftGtiT 

&€urtsi(*€rr$)iib crtbinq.turrrts>9rrfT&& t 
Q#rT(igifil&r j$ft Q*rr®t£lfr Q&rrdwiAlar’ 

“j si—winwfap peojujev3$ Q^rr tdwt—rrQib 

Qj5(Gi)&9tot—iurrrt ^surr kjcuCJu)' ’ 8 . 
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He who has a heart which thinks or contemplates highly of the 
Lord who is sleeping on the serpent at the 4 Katal Mallaittalam ’ 
is my family God. 8 

2. Nampatuvan was a devotee born in a very low caste. 
But he praised God daily just like the three other high caste devotees. 
The ascetic Visvamitra awoke Sri Rama from sleep. Periyalvar 
awoke Sri Krisna from slumber to receive his offerings. Another 
great Alvar who always compared himself in a humble way to the 
dust at the feet of God’s servants and on that account was called 
Tonfar atippoti Alvar has given songs which are in the 
form of awaking from sleep the Lord of the great temple at 
Sri Rankam. Nampatuvan attained the same status of these 
three personages, irrespective of his caste. Because Nammajvar 
speaks that even if one is born in a caste inferior to the lowest 
of the four castes, if he becomes a servant of Lord Narayana and 
sings His praises then he will be considered by him (Alvar) as his 
family God. Nampatuvan attained that status. 

There was a brahmin Somasarma by name. He did not 
complete the yaka he undertook to perform. He died while he 
was doing the yaka and so he became a devil in his next birth 
and wandered every where. 

It is found in the book 4 Kaicika Makatmiyam ’ that the Brah- 
maratshas - the devil Somasarma - once surrendered to Nampatuvan 
requesting him to redeem him from the sin by virtue of his songs. 
Nampatuvan by singing songs on God relieved Somasarma from 
his state of devil hood. Thus we find that the devotee who was 
born in a very low caste can redeem a brahmin, that too by doing 
his own duty of singing God in the right way. That this devotion 
is more valuable than the caste or varna in which one is born, is 
brought out clearly by this instance. 

3. A verse of Tirumankai Alvar gives us the following idea; 
It explains the transformation of a hunter into a man of highly 
respected race of a king. Gukapperumal who was a hunter and 
on that account was considered low in birth, occupation and 
learning became a lovable friend of Rama who was the chief of 


8. Pariya Tiru-2-6-4 
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iyodya and was in a high position in his birth, occupation and 
earning and because of his identity with Dharma or virtue was 
poken of as the chief of Devas. This poor, destitute, low born 
>erson* ir # was accepted by Sri Rama who 

vas the avatar of God, as his equal friend through his loving words 
you are my intimate friend.’ He also told him that his own 
>rother would become his (Guka’s) younger brother thenceforth. 
This suggests that whatever was ordered by Guka had to be done 
>y Lakshmana. By that Gukaperumal became the elder brother 
>f Lakshmana. His intimacy became so close that on the very 
ame night when he became friendly with Rama he stood with 
word in his hand during the night in protection of Sri Rama, 
juka perhaps had a doubt about the faithfulness of his younger 
>rother to Rama. But again when the other brother Baratan 
;ame to citrakufa with agony of separation, we find Guka explain- 
ng to Barata the unique serviceable nature of Lakshmana. In this 
vay Gukapperumaj, though he was born in a so called low caste, 
>ecomes a person of Itsvakuvamsa to which Rama belonged, 
uirely on account of his intense devotion to Sri Rama. 

4. Rama who sent Hanuman as his messenger to SIta Devi, 
ater on when he met the poor ascetic woman Sapari in the forest, 
>ecame a guest of her. Krishna who went on an errand to 
Duriyodana on behalf of pandavas stayed with Vitura who was 
aid to be of low birth and dined with him leaving aside the mansions 
)f other respected persons like Bhisma and Durona. Vitura’s 
)fferings were considered by Krishna as pure and sacred. Hanu- 
nin, the Monkey, went as a messenger of Rama and found out 
lama’s wife who was imprisoned by Ravana. Many helped 
lama for searching his wife and in conquering Ravana. But all 
)f them got something in return for their help to Rama. Hanuman 
vho was the son of Vayu —the wind God-did selfless service. So 
o honour him Rama sat along with him and had his dinner. He 
vas not neglected on account of his birth. 

These three episodes mentioned above are quoted often by 
nany to show the greatness and simplicity of Sri Rama and Sri 
Crishna. But here it is noteworthy that these are referred to prove 
hat Gukan the hunter chief, Sapari the hunter woman, Vitura 


9. Periya Tiru, 5-8-1- 
4 
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who was not of a high birth and Hanuman the monkey were not 
despised by the avatars of God. On account of their intense 
devotion or piety they were considered superior to many a learned 
and lovable person. 

5. It is said in the story of Krishna that he was born in Yatu 
vamsa but brought up among the cowherds as one among them. 
Thus he became a person of two castes in one birth and yet he was 
considered as the prime person to receive the honours from the 
hands of Dharma in the sacrifice performed by him. There is 
another instance also. One among the twelve Alvars who was 
born in Tirumalicai as a child of an ascetic and was brought up 
in another place among the low caste persons and on that account 
attained two castes in one and the same birth, was selected as the 
proper person to receive the first honours in a Yagna—sacrifice— 
performed by a learned brahmin Perumpuliyur Atika]. 

6. Among the five Pandavas, Dharma was the eldest. He 
did the last rites for Vitura after his death, though he was not his 
own son. The reason for this was said to be the abundant wisdom 
of Vitura and also the words Dharma heard as ‘ Asariri.’ That 
cleared his doubt whether he can perform the rites or not. Among 
the four sons of Dasarata, Rama was the eldest. He was called 
Perumal. He did the last rites for Jatayu, the king of eagles who 
died in the fight with Ravana waged in order to release Sita Devi 
from his clutches. Though his brother was also available there 
in the forest, Rama took the burden on his own shoulders. That 
shows his love for that hero and the respect he had for the 
eagle king. Peria Nampi, Tirukkotfiyur Nampi and Peria Tirumalai 
Nampi are three ascetics who were the disciples of Alavantar. 
These three later on became the acaryas of Sri Ramanuja. The 
first of these three, Peria Nampi did the last rites for Meaner 
Nampi who was a low born. For this action he had the sanction 
of his guru also. 

These three incidents have been mentioned here to prove that 
in the eyes of great men - Acaryas-only the qualities and actions 
of persons are valued, as against the caste. As a matter of fact 
it seems that they do not pay any heed to the caste or status of 
devotees in this world. 
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7. A few more incidents that happened in the three great 
Vaisnavite temples of Tamil Nafu are quoted below to show that 
through the ages it is the noble devotion and purity of devotees 
that was respected by learned kings and brahmins and seers irres¬ 
pective of the caste of the persons concerned. 

The Vefikafa hill is spoken of as a mantap of flowers. There 
lived a potter Kuyumpafutta Nampi who was devoted to God and 
so made flowers in the remnant mud used for making pots and 
offered them to God at the Vehkafa hills. On seeing his intense 
devotion to God the king of the land one Tontaiman became his 
devotee and followed his foot steps. 

Kaficlpuram is spoken of as a mansion or mantap of sacrifice 
(Tiy&ka mantap). One Tirukkacci Nampi was there doing service 
to God of Kaficlpuram. The great Acarya Sri Ramanuja became 
devoted to him and followed his way. 

Srirankam is described as a mantap of enjoyment. There 
lived Tiruppanal var who sang always the praise of God, Sri Ranka- 
natha, through his violin or vlna. He belonged to a low caste 
and was doing service to the Lord by singing his praises standing 
away from the temple. One learned brahmin Lfikasarankamuni, 
by the commands of God recognised his greatness and did service 
to the Alvar. Those who know all these incidents can understand 
rightly which is high birth and which is not. 

8. Sri Ramanuja thought that he became purer by touching 
the body of piHai Ufankavillitasar who was not of a high caste. 
He demonstrated this to others. 

Nampijlai a great scholar and brahmin by birth considered 
that the offerings to God became purer by the touch of the pijjai 
eru tiruvutai tasar who was a low bom. 

Natuvil Tiruvlti Bhaftar who was a vaitlka himself thought 
that his new house constructed in the North Street of Sriranka, 
became purer by the tread of one pijjai Vanamamalai tasar who 
was of low caste but a true devotee of God. 

One who knows the deeds of these people of wisdom can 
understand which is high birth and which is low. 
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One who has no knowledge about God is low born. It is 
explained with evidences - examples - in surnai No. 86. 

Which is high birth and which is low cannot be understood 
by one, unless one knows that the essential nature of atman is 
to do selfless service to God. Only on this basis things should be 
judged. So what is not connected with God is not high. 

“ A Brahmin might have learnt the four vedas. Yet if he 
does not have the knowledge about Vasudeva, the supreme Being, 
then he will be considered a brahmin ass, which bears the burden 
of Vedas.” No respect need be shown to his Varna or caste. 

“ O! king! even a pulaiya who eats the meat of dog, if becomes 
a devotee of Visnu then he becomes superior to a brahmin. Even 
if he is an ascetic, if he has no devotion to Lord Tirumal then he 
will be regarded as a low born, inferior even to a Pulaiya who lives 
on dog’s meat.” It is only the devotion to God that is respected 
and not even the ascetic if he has no devotion to God. 

In respect of one’s actions also, the same principle holds 
good. Work which does not make one attached to the world 
is good work or karma. That study which helps one towards 
salvation is true study. The work done for wealth and worldly 
pleasures is merely an exertion. All other studies that do not help 
for salvation are like magical shows and so they are useless. 1 * 

And so the study which leads one to God realisation should 
be considered as the real study worth the name. Other studies 
are said to be like learning to stitch shoes i\e., they are not consi¬ 
dered to be of superior nature. The following is found in Mukunta- 
malai, a Sanskrit work by Kulasekara Alvar. 

“ The reciting of the vedas amounts to crying in the wilder¬ 
ness, if it is done without true devotion to Narayana; Observance 
of the daily viratas prescribed by the Vedas becomes cause only 
for the emaciation of this body; Doing public service like digging of 
ponds etc., amounts to pouring Ahuti (Ghee) into ashes instead 
of fire; Going on a pilgrimage and taking bath in sacred waters 
becomes equal to the elephant taking its bath” As mentioned 

10. AH. S. 86 quoted from Vi?pu Purapam 1-19-41. 
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here, the karmas or practices of people not associated with God 
become useless like the ghee poured into ashes. 

“ The sages say that the words which describe or speak about 
the qualities, actions or deeds and incarnations of Lord Krihna 
will help for the purgation of sins and attainment of sacred things. 
Further those words make the people live a good life. Words 
which are not used for that purpose though beautiful in rhetoric 
are like the ornaments put on a dead body. 11 ” 

The reciting of Vedas, learning of sastras and doing Japam 
and Tapam (penance and meditation) by one who has no devotion 
to Lord Visnu is like adorning a dead body. 

By these quotations it is suggested that the utterances that 
are unrelated to God and the learning and actions (behaviour) 
of those who have no devotion to God, are like the decorations 
made for a dead body. 

An Ancient quotation runs like this: 

God incarnates Himself as a deva or a man. His devoted 
servants attain the same status by their caste, behaviour and 
qualities. There is nothing despicable about it. On the contrary 
it is a welcome evolution, because they become so, only for the 
benefit of the world. The excellence of learning and performing 
duties on the part of non-devotees of God is like the embellish¬ 
ment done to a widow. It is detestable. The association with 
God is compared to the sacred thread (wedding ring or tali) 
worn by a lady as a mark of her marriage with a man. If one 
has no devotion to God then all his other excellences become, like 
the ornaments put on a widow. They are not useful. So the 
sages hate them. 

Thus, in the opinion of the author, the varna, asrama, learning 
and duties only of those persons who associate themselves with 
God are considered to be valuable. In the absense of devotion 
to God the other qualities, however noble, become low in the 
eyes of the sages or greatmen. There is no point in holding them 
high. They are liable to be despised. This has been explained in 
unambiguous terms by our author. 12 

11. A.H. S. 86 quoted from 10-1I-12( Bakavatam) 

12. AH. S. 86 
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Further, the author proves by pointing out the deeds done 
and utterances spoken of by the great men that the birth which 
is helpful or agreeable to do service to God is the highest birth. 

According to vaisnavite belief the Nityasuris are those who 
are eternally free from bondage. They are great men. Owing 
to the intense desire to do service to Lord Narayana they have 
taken the birth of the serpent which is useful for Him as a soft 
bed or Karuta (a kind of kite) which serves Him as a vehicle to 
ride on or Thulsi (a plant) which is worn by Him lovingly. They 
attained these forms at their cwn request. 

The chief of all Jlvas is Brahma. Siva is also one of the 
chiefs. “ I would not prefer the glorious status of these two 
persons but 1 earnestly wish to be a katampa tree or a kunta 
tree on the banks of the i i r Yamuna where Sri Krishna was 
born, brought up and spent his days.” This is desired because 
Sri Krishna loved to climb those tre s. 

The ladies who followed Krishni in his path renouncing 
their own kith and kin and also the path followed by the respected 
people, went through the forest of Brindavan, (forest of thorns). 
I want to become one of the plants or creepers in that forest where 
the feet-dust of those ladies should have fallen. 13 

Kulasekara Alvar in his Perumal Tirumoli sings with intense 
devotion that he wants a birth in the Vehkata hills either as a bird 
or a beast or a plant which is associated with the sacred hills. 14 

‘ I desire to be born even as a small insect if it is in the mansions 
of Sri Vaisnavas who find delight in doing service to God.’ 16 The 
insect is preferred because it has its birth and death in that same 
place. 

Thus in the foregoing instances we find that greatmen like 
Sukar, Uttavar, Kulasekarar and Ajavantar longing to take the 
birth of a beast or a plant, if it is possible to live in a place sanctified 
by the Lord Krishna or His beloved devotees. 

It is said in the sastras that a birth as a beast or as a bird or as 
a plant is attained by Jlvas owing to the sins committed by them 


13. A.H. S. 87 quoted from Bakavatam 10-48-61 

14. Ibid - quoted from PerumSJ Tiru - 4. 

15. A. H. S. 87 quoted from Alavantar Stotra 55. 
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in word or deed; but here it is stated, (1) The eternally free souls 
take these births willingly because they think that these will help 
them to be of service to Him according to His desires. (2) The 
persons who are after salvation and find enjoyment in doing service 
to Him pray for the births which are associated in any way with 
Him or with His devotees. So it can be said without fear of con¬ 
tradiction that the birth which is suited to do selfless service to 
God is the highest one. One may ask how can a tree, bird or an 
insect be considered superior to mankind. It cannot be but yet 
they too become glorious when they become associated with God. 
The differences in birth among the various living beings need 
not be cared for. In short there is no superiority or otherwise 
on mere birth alone, is the essence of the doctrine of the Alvars. 
The next question raised is whether the varna or caste is changeable. 

One should not give respect to the vanja to which a person 
belongs. The essential nature of atman is to be dependent on 
God The varna a person possesses becomes the 

cause of his ego. That is opposed to atman’s essential nature. 
So varna is the thing that has to be given up. Further one’s birth 
in this world depends on his karma done in earlier births. That 
means it is of changeable nature according to its cause. So the 
persons who desire salvation would not entertain any favourable 
idea with regard to varna. The varna is changeable will be evident 
from the following incident. 

Visvamitra was born in Kshattriya race. He wanted to attain 
the status of a Brahma rishi and did penance for a very long time. 
Owing to that he was made a Brahma rishi by the learned rishi 
Vashista. The same Vashista was treated disrespectfully by a 
king. So, that king was cursed by the sons of Vashista as to 
attain the status of a chanda]a or a low born. That king Tirisanku 
who belonged to the famous Ttsvaku dynasty was made to go to 
heavens by Visvamitra by his spiritual strength. He performed a 
Yagfla asking the king to wear his leather strap as his sacred thread 
usually worn during performing a sacrifice by a Brahmin. 

In this incident we find a king on account of his good actions 
becoming a rishi or a brahmin without any change in his body. 
Another king on account of his bad deeds becomes a low born 
without any change in his body. We thus find Visvamitra becoming 
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a brahma rishi. The instance of Tirisanku shows how he lost 
his status as a king and became a cha£<jaja before he could be 
raised to the heaven created for him by Visvamitra. Thus it is 
evident that the varna is changeable according to the karma or 
actions of a person. 1 ® 

In this way we find that A.lakiyama^avaja Nayanaremphasises 
that a true devotee of God should be respected irrespective of his 
caste or varna. He says that it is one of the greatest of offences 
to treat him with indifference, or contempt on the ground of his caste. 
His elder brother Sri Pifiai Lokacharya also says more or less 
in the same way. 17 This is the view held by the southern school 
of Vaisnavites. 

But the learned acarya of the northern school of Vaisnavites 
Sri Vedanta Desika, though he speaks very highly of a true devotee 
of God, still maintain that as far as he lives in this world he has 
to follow the rules and regulations of caste in social life. He cites 
an example to prove his statement as follows: “The temple cow 
is certainly more worthy than other cows in as much as its milk, 
butter and the like are used in the service of God, but on that 
account it docs not cease to be a cow.” 18 

Here it is not my intention to refute what has been said by 
great and revered Acaryas. With great respect to his statement 
which is apparently argumentative, I put forth my doubt here. 
It is true that a cow cannot attain the status of a man. But it is 
accepted that it is a more worthy cow than other cows. Sri AJ[akiya 
manavala Nayanar says that true devotees become superior men. 
He does not say that they cease to be men till they are in that body. 
We do not see any difference in physical appearance among men 
who belong to various varnas, such as we see between a cow and 
a man. So it is doubtful how far the analogy of a cow is appropriate 
in this context. 

Further if we speak about the four varnas alone, what is the 
place given to a foreigner who has newly adopted Hinduism or 

16. AH. S. 89 

17. P.ahasya thirayasara - introduction - P. 35. 

18. Rahasya ThirayasSra - introduction - P. 35 
Translated by Sri Rajagopala Ayyangar, M.R. 
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Vai$navism? Is there no place for such a man in Vaisnavism 
which is the most universal religion according to our acaryas? 

I will quote a passage from Manu which corresponds with 
what is said by our author above. “ A brahmin who, omitting 
to study the Vedas, devotes himself to other pursuits soon becomes 
a shudra along with his family.” 10 Manu has gone further and 
said “ that whereas a brahmin can become a shudra if he lacks in 
brahminic qualification, a shudra can become a Brahmin.” 20 This 
idea is still clearly described by our author in surnai 90. 

The devotees of God are not sudhras. They should be 
considered as Brahmins who are servants of God. Among all 
the varijas only those who have no love or devotion to God are 
sudhras.* 1 

So t* e non-devotees alone will come under the category of 
persons to be rejected. “O! king even the chandaja who eats 
the flesh of dog, if he becomes the devotee of Visnu then he becomes 
superior to a Brahmin/’* 2 

This prescribes that the devotees for whom their devotion 
to God is the true wealth, are the persons to be acceptable. 

Those who understand this truth will get salvation or bliss. 
On the other hand those who try to examine or enquire into the 
caste of true Vaispavites, though they may be learned Brahmins 
of the Vedas they will become low born chandajas immediately 
/.e., then and there itself. 23 

We may conclude: According to the author the distinction 
of high caste or low caste is not of much importance. All are equal 
in the eye of God. What confers worth on an individual is his 
devotion to God. 


19. G.P. - 132 quoted from Manu 11—168. 

20. Ibid - Manu 10-65 

21. AH. S. 90 quoted from Barata. Asva - 118 32 

22. AH. SS - 86 and 90 

23. Tirumalai - 43 



CHAPTER V 


BRIDAL MYSTICISM OF ALVAR AND ITS 
PHILOSOPHICAL INTERPRETATION. 


Among the Tamil devotional songs, one can find verses in the 
special manner which the Tamils have evolved to describe the 
6 love ’ aspect of life. The special technique used by them is 
described in detail in their texts on grammar under the head ‘ Akap- 
porul.’ The very same technique is employed in an admirable 
way by the Alvars, specially by Nammalvar to convey their mystic 
experience. The most intimate relationship (between any two 
persons) in this world is that of a man and his lady love. The 
relation between God and the soul or atman is considered to be 
of the same type and that is portrayed by Alvar in his verses. God 
is the only hero and all others become heroines before Him. This 
concept is not peculiar to Vaisnavism alone. Throughout the 
world we find in many languages devotional poems more or less 
of the same pattern. 

Vaisnava philosophy developed in Tamil from the time of 
the Alvars. Nammalvar has written 4 treatises. In the first work 
Tiruviruttam, out of 100 verses except the first and the last, all 
the others are treated by the commentator, as belonging to the 
technique of love poetry. Even in Tiruvaymoli, the last work, 
out of a total of 100 parts, 27 parts are in Akapporul type verses. 
Alvar attains the state of a lady and considers the Lord as her 
husband and his spiritual experience is expressed in the language 
of love. He is named by the commentators as Parankusa Nayaki 
then; those poems are of three kinds;. The first type as in the 
speech of a lady friend, the second type as in the speech of the 
mother and the third type as in the lady’s own speech. Even 
though they appear as expressions of three different persons, 
actually it is the experience of Alvar only. Just as a river in floods 
takes various courses and runs towards the sea, Alvar’s intensity 
of love takes various ways of expression. So this kjnd of expression 
does not stand as a hindrance in any way to Alvar’s experience. 
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This is the explanation our author gives in Acarya Hrdayam. 1 
Vhile sense pleasures are trivial and momentary, the bliss of God 
s eternal and infinite. In Tiruvaymoli while describing God 
jxperience, one finds the verses are in the form of expressing bodily 
ove or lust. It is objected to by a few. The celebrated commentator 
)f Tiruvaymoli himself raises this question in the 4th sub-division 
)f the first Ten when Alvar begins first to speak in the language 
)f a lady. He answers that this does not denote worldly sensuous 
Measures or Kama. “The term Kama connotes Visaya Kama 
>r hedonistic pleasure in psychology and atmakama or the desire 
or self-realisation spiritually and Bhagavat Kama or love of God 
n the religious sense.” 2 One should know the distinction between 
he Visaya Kama (the desire for objects of the senses) and atma 
Cama (the desire for God). Atman here refers to paramatman 
.e., God. Only he who has good fortune attains this kind of 
lesire for God. 

Various kinds of opinions are expressed by different scholars 
vith regard to verses which deal with love. Some feel even in 
uch a widely accepted book as Tirukkural inclusion of a part on 
ove has reduced its (moral) value. Others raise a doubt and ask 
vhy love language should be adopted while describing spiritual 
ind devotional ideas. There are some others who strongly feel 
hat love is not a thing to be hated. Love poetry deals with emotions 
vhich are fundamental and eternal. It is a unique feature in Tamil 
grammar to have for its subject matter idealised love life among 
ither things. It is argued even TiruvaUuvar’s inclusion of love in 
Lis work is a proof of its faultless nature. The commentators on the 
Ucapporul texts give their explanation as follows: 

“ Love poetry is only the beginning state. Through that the 
eaders are drawn towards the final goal, the Godly aspects or the 
xperience of bliss. It can be compared to the method of adminis- 
ering a non-palatable medicine coated with sugar or sweet thing.” 
Po give a brief answer to the question, the following remarks of 
he learned professor T. P. Meenakshisuntaranar can be quoted, 
le says “ Akapporu} is the soul of Tamil language, but it is not 
inderstandable easily to many. That idea is made evident in the 


1. AH. S. 131 

2. Mystics and Mysticism by P.N. Srinivasachari - P. 295 
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commentary on k Iraiyanar Akaporu] ’ by mentioning that it 
was difficult to know the truth of AkapporuJ even for the poets, 
except at the instance of God Himself.” 3 Whatever may be the 
arguments adduced for the justification of the treatment of Jove 
in Tamil, one should understand that the Tamil spiritual saints 
like Alvar and Anfa] have used that language and form only as a 
symbolism. Here God is the bridegroom and all his devotees 
who try to attain Him are his loving brides (So here there is nothing 
unreal and no occasion for deceiving). By introducing the symbolic 
language, Alvar makes the ideas vivid and easier to understand 
and to be of interest to all. This aspect is very clearly explained 
by our author in Acarya Hrdayam. He gives the (Swabhavadesa 
meaning) inner meaning for all the love language used by Alvar. 

It is asked why Alvar should imitate the state of a lady in 
love. The answer is that he did not really try to imitate a lady. 
But actually as soon as he sees the beauty, valour and good nature 
of God, they make him feel like a lady in love. The essential 
quality of atman is dependence on God. (Paratantrya). So he 
attains the status of a lady before the Lord. According to some 
religions, women are not eligible for the attainment of moksa. 
But here we find Alvar mentally becoming a lady ajid enjoying 
God. In Hindu puranas which are accepted as Pramanas by 
Vai$navite scholars, the following is stated. The rishis of Dhanda- 
karanya who were attracted by the beauty of Rama prayed to him 
that they should be born as women in their next birth in order 
to enjoy him. Accordingly in the later avatar of Krishna the very 
same rishis were born as Gopis and had enjoyment with him. 
If it can be accepted, what objection can there be to say that it 
is of a superior nature to attain the status of a lady immediately 
in this birth and enjoy the Lord? The commentators on Tiru- 
vaymoli point out the inner meaning for all the verses given by 
Alvar in the form of a lady. The author of Acarya Hrdayam 
collects all those ideas which are found scattered, and apart from 
giving them in a clear and precise manner gives a few additional 
explanations also. The intention of the author in giving these 
explanations seems to be that verses of this kind should not be 
considered as inferior in any sense. Comparison of Alvar with 


3. Akapporulum Arujicceyalum by Ramasamy Naidu, T.D.- 
Introduction. - P. XVF 
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►Ita Devi on the similarity of their expressions and going against 
ome of the traditions mentioned in Akapporul, such as ‘ matal 
ifutal ’ of a lady may be taken as meaning that the Kama spoken 
yf here in Tiruvaymoli is not the Visaya Kama. Latter day grammar 
’annirupatiyal gives rules for the treatment of love or Kama 
n this manner. 

Let us now consider the explanations given by our author. 

•(Qrrnr pgleo fi tb uQrrLD# £)d) ffludbrOu #*' 4 

This surnai explains the cause for the two types of verses found in 
Tiruvaymoli: while Alvar is in the state of knowledge he speaks 
n his natural form and while his love towards God overpowers 
dm and he is in an intoxicated position, we find him speak in the 
lature of a lady. In the field of love, to make it intensive God 
days a game of ‘ hide and seek.’ In the very beginning itself 
;he Lord gave Alvar the knowledg (or nana) to understand Him 
ind so he saw Him in his mind and enjoyed Him; that is called 
iamSlesa (Union with Him). But he wanted to see Him with 
lis physical eyes and embrace Him. That was not possible. That 
itate is called Vislesa or separation from God. 5 The major portion 
)f the verses spoken of in the nature of a lady is found to have 
merged while in the state of separation. Only one part containing 
en verses deals with the joy experienced in Union.® Again, whether 
le speaks in his natural form or in the transformed form of a lady, 
lis essential nature is the same. In the expressions, we find only 
he gender is changed. 

^fu^dturrib Q&m—ff 1531 ($jbQjweo* becomes * *®<3tumh 

in the speech of the lady. So, it is 
)bvious even the speech of a lady is a natural one to him and 
lot lien. 7 


llvar as a bride—A metaphor 

Alvar attaining the supreme Being is spoken of as similar 
o a lady getting herself married to a bridegroom and united with 
lim. In this respect a comparison is made.* 

4. AH. S. 118 5. AH. S. 116 6. Tiru. 5-5. 

7. AH. S. 120 8. Ibid. 121 
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A lady should have a mother, 
father and she should have 
something as food for her 
growth. 


Every lady would depend on a 
husband for her support and 
joy. 


Vidya - the knowledge of Tiru- 
mantra is the mother for the birth 
of Jlva. Acarya is the father who 
brings it up. The name of the 
Lord is the food, milk and ambro¬ 
sia which helps its growth. 

God who is the beautiful and 
the protector of the worlds is the 
bridegroom for the Jiva or soul. 


The sacred thread or tali is the symbol or sign for a lady, 
that she is wedded to one man. So also the Tirumantra which 
consists of three words and is made up of eight syllables in all, 
is the symbol that denotes that the soul is related to the Lord. 
The Tirumantra is compared to an imaginary thread which is formed 
by eight strands which constitute into three parts. Only the know 
ledge of Tirumantra reveals to atman its relation with God. 
In this way the paramatman or God makes Jlva His own. 

Even after the marriage is over, for four days the bride and 
bridegroom would not be allowed to have intimate connection or 
intercourse. The bride would neither leave the husband nor go 
close to him. But it is a decided fact that she is wedded to him 
only and he alone has the right to enjoy her. These two aspects 
are denoted by the two words of the Tirumantram (Om and the 
the 4th case suffix in the last word). In the spiritual field what 
prevents both the Jlva and God is the body the. former possesses. 
Somehow with great difficulty the four days (few days) are spent 
by the Jlva in this world. 

Just as the bride goes to her husband’s house leaving her 
place of birth and all her relatives, the Jlva which took its birth 
by the initiation into the Tirumatra by the Acarya in this world, 
leaves its birth place and goes towards its husband’s house. The 
bridegroom leads it through the path of light (Arciradimarga) 
and on the way many people come and pay their respects to them 
(bride and bridegroom). As the bride reaches the outskirts of her 
husband’s village, a bath for her is arranged by his relatives. So 
also the Jlva takes a bath in the sacred river Viraja, which will 
cleanse or wash its dirt or impurities. After bathing, ladies related 
to the husband will decorate the bride. So also the charming 
heavenly women will come with garlands and Tulasi, cosmetics, 
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ilks and various other ornaments and decorate it so as to be 
it for the Lord’s enjoyment and they will stand in readiness to do 
he needed services. Again just as the bride is received by the 
adies respectufully in a manner fit for the occasion in her husband’s 
louse, the Jlva is also received by the young and lovable ladies 
>f heaven. The Jlva will enter into the abode of the Lord of Sri 
/aikuntha and be united with Him. It is like the bride entering 
nto the house of her husband. After the arrival of the bride, a 
east will be arranged for her along with all the relatives. So 
lIso the Jlva will enjoy the company of the Lord along with all 
he eternally free Jlvas or souls there. The Lord will see that the 
Iva gets all the enjoyments that the other freed souls experience. 
Ml the acts done by the bride till she embraces the broad shoulders 
>f the Lord are done by Jlva or Alvar and he embraces the Lord 
jiving him delight just like the Kaustubha (a precious stone) which 
fiines in His chest as a sign of His supremacy over all. This is 
he similarity we find between Alvar (Jlva) and a lady who is in 
ove. The speech of Alvar in the nature of a lady is not unnatural 
>r alien to him. In this way through a longdrawn-out metaphor 
he nature of atman is fully explained by our author. 

It was already mentioned that among the speeches of Alvar in 
he form of a lady we find there are three categories namely the 
ady’s speech, her companion’s speech and the mother’s speech. 
iVhat is the real meaning of these three divisions? \t is explained 
is follows:— 

The companion is one who helps in the union of the hero 
ind heroine. The knowledge of the relation or connection between 
he Soul and the God helps the former in the attainment of Him. 
This is expressed in the first-word of Tirumantram.—‘ Om ’ which 
denotes that the Soul solely exists for the purpose of God. This 
knowledge about the relationship is named as 4 the companion ’ 
n the language of love poetry. That means the poems which 
ippear as the speech of a lady companion, are given by Alvar 
vhen he was experiencing that state of mind. 

It is truly the mother of a daughter who begets and brings 
her up on right lines. And the child grows up to youth and maturity 
experiencing the love natural to youth and longing to complete 
herself in her lover. But the mother would regulate the longings 
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and flutterings of the heart of youth resulting in the maiden awaiting 
her lover. She hurries - hastens - to go to his place to meet him. At 
that stage it is the mother who condemns her daughter by 
saying that it is for the man to come to her and herself going beyond 
the precincts of her house is against the family tradition and dignity. 
Those who have adopted Siddhopaya ( i.e the God as means to 
attain Him) have no cause for the delay in the coming in of the 
Lord. And so, while in separation, they hasten to attain their 
object immediately. Further, as they have known the supremacy- 
uniqueness- of their object of attainment they lose their patience 
in attaining Him through the proper order. In such a state it is the 
firmness or conviction in the adopted means which makes one 
feel that the haste shown in getting the object is not suited for the 
noble tradition of prapannakula-t nat is a group of people who have 
surrendered their selves to God-and only the Lord should come and 
take them. Their duty is only to wait expecting His arrival. This 
aspect is represented in the second word in the Tirumantram. 
This aspect of ‘ conviction in the means ’ is said to be the mother. 
Therefore it should be understood that the verses in the form of a 
mother’s speech are given by Alvar when he was in that state of 
mind. The lady in love has already met her lover and is attracted 
by his qualities. So she is intensely in love for him and even ready 
to break up the pride of her family tradition for the sake of meeting 
him. God is the controller and refuge of all. His qualities are 
denoted in the last word of the Tirumantram. Those qualities 
make one irritated over the delay in enjoying Him. So one forgets 
that He is the means for the attainment of the object and hastens 
to experience Him immediately. That state is called ‘ the lady in 
love.’ 

In Tiruvaymoli there are three parts of ten verses each as 
the speech of a lady companion. They are Tfrpparai Yamini 
(4—6) Tuvalil Mamani (6—5) and Karumanikkamalai (8—9). 
Let us consider their contents and also the philosophical meaning 
they suggest. 


Tfrpparai Yamini: 

The ten verses which begin as Tirpparai Yamini are under 
the heading ‘ Veri Vilakku ’ i.e., stopping the act of propitiation 
(of the wild Gods). After the first union with the lover, the lady 
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could not bear his separation. The agony of separation made her 
lose her colour and glow. She faints. The mother on seeing the 
state of her daughter becomes very much perturbed. She thinks 
that her madness is due to hysteria or possession by evil spirits 
and so she tries to remedy it by propitiating them with the offer 
of flesh and toddy. There comes the companion of the lady who 
knows the real cause of her disease and she would not tolerate 
even the mention of her connection with anybody else except 
the Lord. She interferes and gives out the real reason for the lady’s 
disease and stops the act of propitiation. 

The hastening to attain the object, does not yield its fruit. 
So the agony increases. Due to that the conviction, ‘ that He is 
the only means,’ begins to slacken. It gives way to take up other 
means such as doing spiritual rituals for the remvoal of disease 
and sorrow. In that stage the knowledge about the relationship 
with God (the sambandha nana) comes in and instructs that this 
disease has come on account of the gracious look of the Lord 
and the first experience she had with Him. It is not due to any 
external reason. So by performing rituals the disease cannot be 
cured. It is against the nature of the soul and that will cause 
its destruction. So the effort to pursue external remedies should 
immediately be given up. This is the real meaning the analogy 
suggests. 

Tuvalil Mcimani: 

This contains verses that are addressed to the mothers of the 
lady in love, by her companion. The mothers try to redeem 
the lady from her intense zeal for the place Tulaivilli Mankalam. 
But her companion tells them that they were the persons who were 
responsible for her zeal towards Tulaivilli Mankalam. And it is 
impossible for them now to redeem her from it in which she has 
fully interested herself. So she requests them to abandon their idea. 

Love for the Area form of God is the easiest means of attain¬ 
ing Him. The conviction in it is shaken by the needless doubt whether 
the hastening to attain Him which arose on account of the knowledge 
about the uniqueness of the upaya-God, has made the urge for 
God to resort to other means. The conviction tries to prevent 
the hastiness from taking initiative. In that state the sambandha 
5 
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nana (the knowledge about the relationship) comes in to instruct 
(1) The zeal shown by the soul which exists for the purpose of the 
lord, will be pleasing or gratifying to the Lord and it. cannot be 
considered as a means adopted to attain Him. (2) Because it arose 
on account of knowing the uniqueness of the Lord, it cannot be 
prevented. (3) The idea that the zeal can be prevented is opposed 
to its essential nature of being dependent on God i.e., Paratantrya. 
So the idea of preventing the hastening to attain God on 
account of zeal, has to be abandoned. The knowledge about 
the relation makes it clear. 


Karumdn ikkamaJai : 

The lady companion prevents the attempts of her relatives 
for the marriage of the lady. She understands from the changes 
in her appearance and speech that she should have had union 
with the Lord of TiruppuIiyQr. Because of her intimacy with 
the lady she thinks that if the lady in love learns that arrangements 
are being made for her marriage, even that idea of marriage with a 
human being would be unbearable to her. She may even die on 
hearing it.. So the companion decides to prevent that arrangement 
and therefore she discloses to her relatives that the lady seems 
to have had union already with the Lord of Tiruppuliyur. That 
is why she is always repeating the qualities and actions of that 
God. So, what they do now is not a proper thing. They ask 
her whether the Lord has all the required qualifications to marry 
this lady. She replies that He is endowed with all the requisite 
qualifications and even if He has no such qualifications the lady 
has attained a state of mind as to be dependent on Him only and 
not on anybody else. So the idea of marriage with any one except 
God should be given up. 

The state of hastening to attain the object is seen from the 
point of view of the state of conviction of means (conviction in 
upaya). Without (knowing its usefulness or value) or understanding 
that it would not be a suitable thing except the Lord, some other 
objects were thought of. At that juncture the knowledge of relation¬ 
ship (sambandha nana) discloses that even the mention of depen¬ 
dence on others will destroy its essential nature. He is the only 
object who can give enjoyment to it and apart from that its natural 
quality is of being dependent on Him. On these grounds it is 
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proved that the soul is a &esha (which lives for service) to Him only. 
This is the idea expressed in the above Tiruvaymoli. 

Thus from the expression of the companion of the lady in the 
three Tiruvaymolis mentioned above, it is revealed that the soul 
is neither dependent on others nor is it independent of itself and 
it exists solely for the service of the Lord. Therefore it is evident 
that all these three Tiruvaymolis are the expressions, when Alvar 
was in the state of Sambandha liana (knowledge about relation¬ 
ship). 

The Mother's speech —7 Tiruvaymolis: 

In 4 A{i A{i ’ (2—4) we find Alvar—soul—withering like a 
creeper without its support, on account of the non-availability 
of the company of atiyars - the servants of God or bhaktas. In 
4 Palanay elulaku ’ (4—2) Alvar desires to enjoy things used by 
God in his past avatar as Krishna and due to that becomes emaciated. 
In ‘ Mannaiiruntu ’ (4—4) Alvar Nayaki attains a state of madness 
because of the intense longing to attain Him. She attains the stage 
of confusion as to mistake things like Him and things attached 
to Him as He ITimself. In 4 kafal nalam ’ (5—6) Alvar Nayaki 
because of the despondency due to his separation imitates as Himself 
and speaks like Him. This was construed by her mother that she 
was taken possession of by God (Avesa). In 4 Malukku Vaiyattu ’ 
(6—6) Because of the non-availability or non-attainment of Him she 
becomes bereft of all things. In 4 Unnum Coru ’ (6—7) she 
deserts even her mother and goes towards the lord. In 4 Kankulum 
Pakalum ’ (7—2) she attains a state of determination to go to 
Him and if required to die before Him. The mother feared that 
her action would be considered as a means to attain Him and so 
she begins to tell others and God about her real condition and 
also pleads with God to show His mercy which is the sole cause 
for her salvation, and 4 to allow her to remain in such a state for 
a long time ' is not proper on His part. 

In all these seven Tiruvaymolis containing 70 verses is expressed 
the conviction that God is the only means of one’s salvation. 
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The speech of the lady in love —17 Tiruvdymolis: 

The lady sends her messengers to her Lord so that he may 
come quickly and favour her. This is expressed in 4 Tiruvaymolis 
viz., (1—4), (6— l\ (6 -8) and (9—7). In 4 V&yum Tirai ’ (2—1) 
she attains a stage wherein she feels that the nature itself feels 
desperation like L her on account of the separation of its Lord. So 
she laments along with natural objects. In ‘era|um Iraiyon ' (4—8) 
she rejects with contempt everything not liked by Him including 
her life. In 4 Macaru Coti 7 (5—3) she becomes desperate and 
begins to say that she would resort to the device of foiled 
feminine love known in Tamil as Matal. In Orellam Tuiici ’ (5—4) 
she attains a stage wherein she could not overcome the effects 
of the passion of love and the long weary nights around her. 
In 4 ennaneyo 7 (5—5) she feels that a perfect image which 
emerged from the flood of light, entering into her heart equally, 
while she is in a pleasing manner or in a sorrowful mood. 

In 4 Maney Nokki 7 (5—9) she expects eagerly the day on 
which to join her lover at k Tiruvallaval.’ 

In 4 Minnitai Matavar 7 (6—2) she scorns with love her lover 
on account of his late coming. 

In 4 Veljaiccurisanku 7 (7—3) She says that even her heart has 
gone after her lover and so she has been deserted. 

In 4 elaiyar avi (7—7) she suffers by her imaginary vision 
of her lover's image. 

In 4 Nanka} Variva|ai 7 (8 -2) she defies the orders of her 
mother and companions who always instruct her about what is 
good. 

In 4 innuyircceval 7 (9—5) she speaks the state of despondency 
that she feels when she sees things which remind her of her lover. 

In 4 Mallikai Kamal Tenral 7 (9—9) the woe and grief felt by 
her in the evening is expressed. 

In 4 Veymaru Tol 7 (10—3) the despondency felt in the 
morning on account of the mistaken idea of the separation of 
her lover 4 Kannan, 7 is expressed. 
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Thus in all the 17 Tiruvaymolis. the hastening for the attainment 
of union with her lover is found. So, the statement that the lady’s 
speech represents the state of haste in the attainment of object is 
proved beyond doubt. 

These 27 Tiruvaymolis consisting of about 270 verses is the 
portion where the technique of Tamil love poetry is used by Ajvar. 
(These are in the form of expressions by the companion, the mother 
and the lady in love). In many places one finds the words com¬ 
panion and mother appearing in their plural form. If the knowledge 
of relationship is referred to as the companion, and the conviction 
of the'upaya or means has been referred to as the mother, a question 
arises why they should be referred to in the plural. The relation 
between God and the soul is of various kinds. They are the protector 
and the protected, the master and the servant, the cause and the 
effect and the soul and the body etc. So according to the relation¬ 
ship, the companions also become many. God is the Upaya or 
the means. His qualities are also numberless: Viz., Vatsalyam 
(motherly affection), Supremacy (Masterliness), Sausllyam (good 
nature) and Saulabhyam (easy accessibility to all) etc., With reference 
to each of the qualities of God, one can form a conviction to have 
Him as his upaya. So, on account of the plurality of the qualities 
of God the mothers have also been mentioned as many. There 
is nothing improper in it. 

Similarly with regard to the lady in love, though she. is only 
one individual she has seven stages in her life. They are spoken 
of in literature as Petai, Petumpai, Mankai, Matantai, Arivai, Terivai, 
and perilampen. Like these seven stages, the state of hastening to 
attain the goal also takes seven stages. They are (1) An interest 
that arises at the first sight. (2) thinking about the object, (3) 
meditating upon it, (4) A desire to obtain it, (5) A keen and intensive 
desire which cannot be satisfied except by tasting or experiencing 
it, (6) experiencing pleasure in its presence and pain in its separation 
(para bhakti) and (7) A str.lc when the separation of the object 
takes away the life (Parama bhakti). The seven stages of a lady 
can be said to refer to these seven stages mentioned above. 

Further, one finds the description of ladies appearing in many 
places in the verses of Alvars. Parts of their body are also described; 
the things used ordinarily by them and the playthings used by them 
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have been described in some places. The description of the various 
birds they send as messengers and the clouds are found in many a 
place in the Aruhcceyal. Our author collects all these references 
and gives Swabhavadesa or inner meaning—suggestive meaning-for 
them. An attempt is made to explain those ideas in a vivid and 
precise manner in the following pages on the lines of our author. 

Description of the various organs of a lady: (S. 137) 


1. Due to the expansive 
hair on the head, a lady 

is compared to a pea-cock. 

2. On account of the white 
colour and lustre, the fore¬ 
head is compared to a new 
moon. 

3. The eyebrow is compared 
to a bow on the similarity 
of its bending quality 
(curve). 

4. On account of going strai¬ 
ght towards the object 
of aim, the eye is com¬ 
pared to an arrow. 

5. On the basis of producing 
delight (or ananda), the 
smile is spoken of as the 
pearl. 

6. Because of their red 
colour, the lips are spoken 
of as gems of corals. 

7. A breast properly deve¬ 
loped will be spoken of as 
a k ceppu ’ -a drinking ves- 
ssel 

8. On the basis of slender¬ 
ness, the waist of a lady is 
spoken of as the lightning. 


This denotes cr refers to the 
expansion of knowledge. 

This may be taken to refer ip the 
purity of the soul /.<?., not depen¬ 
dent on others except the supreme 
Being. 

This refers to the controlling of the 
external and internal karaijas; 
which is spoken of as 6 tanti ’ in 
Sanskrit. 

This refers to wisdom or flana 
which aims at perceiving the 
assigned Lord only. 

This denotes the delight one gets 
by the experience of the object 
(soul). ‘ mut ’ in Sanskrit means 
ananda. 

This may be taken as referring to 
the intense desire shown in attain¬ 
ing Him (Raga-desire, red colour). 

Th is denotes the attainment of 
bhakti which makes one suitable 
(fit) for the enjoyment of God. 

This refers to the atomic quality 
of the soul which is the base for 
the attainment of all knowledge. 
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9. The part below the abdo- This shows the quality of enjoy- 

men is compared to the ment the Lord gets from the soul 
chariot. or JIva. 

10. The Hamsa bird is com- The soul conducts itself according 

pared to ladies due to the to its essential nature so that all 
similarity in the beauty of may eulogise it. This aspect is 
their gait. referred to here. 

Thus it has been explained that the essential nature of jfva is to 
have the expansion of knowledge, purity and all the other qualities 
mentioned above. Earlier, the stages that the soul attains were 
explained. Here the essential nature of soul which was spoken 
of as 1 the state of hastening in the attainment of the final goal ’ 
is described. So there is nothing improper in this. 


The kind of work and progress accomplished hr the three stages viz., 
the companion , the mother and the lady: (S 138) 

The mother says: Many companions took the lady with 
them and were responsible for her present state and so to whom 
shall I speak about this? Thus the mother blames the companions. 

The companions blame the mother saying that it is she who 
took the lady to Tulaivilli Mankalam—the place of the Lord and 
cause her tne detachment of them. 

The lady says to her Lord that her companions made her join 
them and go over to him in order to play, and so it is otaly they 
who are to be blamed for making her like this. She a^o says to 
her mothers that it is they who are the cause of her present state. 
Thus the companions and the mother blaming each other and the 
lady’s endorsement on it (that both o r them a^e to be blamed) is 
the first stage. 

The companion in company with the mothers, condemns the 
lady with anger saying that she was standing in front of her house 
etc. She on the other hand helps the lady by advising her mothers 
to give up the idea about her or to forget her completely. Thus 
the companion is doing both the condemnation and the encou¬ 
ragement and thereby becomes a companion of both the sides. It is 
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said in the verse ‘ Arennai Arayvar’ 6 that both the companions and 
the mothers were sleeping without disturbing the lady. It is evi¬ 
dent from that both of them were in a favourable position to her. 
These two form the second stage. 

The lady deserts both her mothers and her companions, saying 
that she has no relation or connection with them thenceforth. 
The companion praises or commends the lady on her intense 
love for the Lord. The mothers applaud the lady for her devotion 
to the Lord saying that she walked alone to ‘ Tirukkolur which 
is the Lord’s abode.. Thus the lady deserting or abandoning both, 
and both of them commending her on her intensity of love, form 
the third stage. 

In this way the functions of the three stages evolve. In verses 
which are mother’s speech or the lady’s speech mention is made 
about relatives and neighbours or strangers. At the philosophical 
level what do these expressions mean? * 

In the stage of the mother - the conviction of the Upava - the 
neighbours are those who stand firmly on the path of bhakti which 
is called Sadhyopaya. That is opposed to .what is explained 
here - Siddhopaya - upaya which already exists (i.e. 9 God). The 
relatives are those who stand firmly in Siddhopaya-in other words 
who consider God only as upaya. 

In the stage of the lady in love - the hastening in the attainment 
of the goal - the strangers or enemies are those who profess that 
they stand firmly in Siddhopaya and at the same time prevent 
hastening to reach Him, on the ground that it is opposed to the 
essential nature of soul, namely being fully dependent on God. 
The relatives are those who, like herself, stand firm in considering 
Him as the object to be attained (Sadhyaparar). Many more 
expressions which can be explained philosophically are dealt with 
hereunder. 

‘ Nalayalar ’ 9 10 : The “ four neighbours ” refers to those who 
follow the four paths of karma, nana, bhakti and prapatti, con¬ 
sidering them as Upayas - or means - to attain the final goal. 

9. Tiru. 5-4-5 

10. Nacciyar Tirumoli 12-12 
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6 Ayarceriyirkaj U1 : “The people who live in the nearby 
village ” - refers to those who have no enthusiasm or love for the 
area form of God and stand firmly in the indwelling form of God 
or in the immanent one. In the above line four neighbours are 
mentioned. The people who live in the three quarters, east, west 
and north are those who follow karma, nana and bhakti as upayas. 
These neighbours belong to the external category, whereas in the 
path of prapatti also there are two divisions. The persons who 
insist that it is the Jlva that should catch hold of God are said to be 
internal neighbours or enemies who are closer than others. Here 
solely depending on the grace of Lord is emphasised by our author. 
God is the sole upaya fo; all. 

fc Orar’ ia : “The people of the village ” refers to people 
who enjoy their soul /.<?., who are in the state of self - realisation 
only. This enjoyment will be like God realisation or mok$a and not 
actually God realisation. Its sphere is restricted. Even for this 
Jlva has to go to a place away from this world. So it is referred 
to as a separate village. 

4 Naftar “ The people of the country ” refers to those who 
are after the (sensual pleasures in this world) or wordly wealth and 
glory. 

4 Ulakar *: “ The people of the world ” - refers to those who 
desire the world of empirical pleasures (Svarga) as reward for 
their good deeds. They are egoists. 

4 Ciru cujaku’: small instrument used to differentiate or 
divide particles big and small in the sand. This can be taken to 
refer to the pramana (or means) which helps to differentiate the 
body from the soul. 

* Clrcar cujaku ‘ The same tool mentioned above but of a 
superior quality which may be used to take away sand from the 
paddy. This refers 4 to the pramana (or the instrument) which 
helps to attain knowledge about the soul and the Paramatma or 
the object of attainment and that which should be abandoned. 
(All the other gods also will be treated on a par with Jlvas). 

11. Tiru. 7-3-2 

12. For this and the other words referred after this vide AH. 

S.S. - 142 to 148. 
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The evening: The time when things cannot be seen clearly. 
That makes one confuse one thing with the other. This refers to 
the rtjasic knowledge (active knowledge) which would not help 
one to understand things in their proper perspective. 

The night; The time when nothing can be seen and if seen 
with effort will give a wrong impression. This refers to the tamasic 
knowledge that cannot help one to understand things. Even if it 
is acquired, it only misleads. 

The morning: The time when things appear (in their natural 
form) clearly. This refers to sattvic knowledge which helps 
one to understand the true nature of things. 

The day time: Then things will appear very clearly and there 
will be no cause for doubt or misconception. This refers to the 
pure unalloyed sattvic knowledge which helps for the divine vision 
or to see the true form of God and understand Him and enjoy 
Him (Satshatkara fiSna). 

The moon light balcony: From there one can see any thing 
yonder. Even the Kaimapuram where the Lord resides can be seen 
from there and shown to others also. This refers to the knowledge 
of the goal of life. 

The garb and the bracelet: These refer to the two egoisms of 
(attachments of) I and mine. Only after giving up these things the 
enjoyment of the Lord is possible. In some contexts expressions 
like the following occur. 

" Whether (it will be possible for me to) see Him and pray 
with folded hands bracelets on.” 13 In such places we should 
take them as referring to the I and mine used in the following 
sense: ‘ I live for His purpose 514 and ‘ Tiruvarankar is my Lord.’ 16 
So in this way the seeming contradiction is reconciled. 

Pattam and sutakam: These are ornaments worn by ladies 
on the forehead and on the hands respectively. These refer to 

13. Tiru 5-9-9 
\\' AH. S. 147 
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the ornaments of the soul or Jlva namely the first one to the fame, 
name and way of prayer attained on account of the initiation 
of the Acarya and second to the knowledge of the Jlva that it 
exists for the purpose of the Lord. 

The play ball and the small play-house: These two are places 
of enjoyment. The ball refers to the body which the soul takes. 
In olden days the ball which was used to play with, was made by 
circling three different types of thread. It will rise up and fall 
down while playing. Likewise the body also has three aspects. 
It is a playing instrument of the Lord. It has taken its form 
according to the karma the soul did in its past birth, on account 
of its subjection to the three guna’s namely, tamas, rajas and 
satvic. Because of its combination with the soul, like itself it also 
goes high and falls down and circles like a top. 

‘ Kalal and tutai \* The first one is a set of articles useful for 
the game called by that name. They will be five in number. This 
refers to the five sense organs which are helpful to get sensuous 
pleasures. The second one is a pot for the preparation of food* 
This denotes the other instruments which help for enjoyment 
except the organs mentioned above. Pavai and Ku lamanan: These 
are play instruments. 

The * yal,’ the ‘ tenral ’ breeze, the moon, the food and the 
sandal paste: These refer to the five pleasures one derives from 
hearing, touch, sight, taste and smell, respectively. 

‘Pun’ and ‘akil’; the ornament and the pleasant smelling 
wood: Among the five pleasures mentioned above these refer to 
two namely sight and smell in addition. These three kinds of 
things - things of enjoyment, aids of enjoyment and aids for sport, 
if the Lord considering them as obstacles to his enjoyment releases 
them then they would be discharged or released. They contain 
no joy or pleasure worth the name in them. They only help to 
misdirect the Jlva from its path of God realisation. When one 
considers them as his own, they become things that are to be aban¬ 
doned and when they are considered as God’s things or belongings 
they become things which need not be abandoned. When He is 
not there i.e. while in separation, wthey seem to be unfavourable 
and while in union with Him they become favourable. This 
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can be known to be true on an analysis of all the references in the 
‘ Arulicceyal’ 

Explanation of the Symbolic Language used in respect of Acaryas — 
Messengers—the Birds: 

The Acaryas hold a very important place in Vai$pava religion 
and philosophy. They are the persons who help tli3 jlvas to attain 
God. They are spoken of as various birds in the verses of Alvars. 
To attain God quickly - rise to a high level, iiana and anusthana 

i.e. 9 knowledge about God and performing daily karmas - are 
indispensable. Both these are spoken of as the two wings 
of birds. 

The birds go from the Jove intoxicated ladies to their lovers and 
make them united. So also the Acaryas help the souls to attian 
Him. They belong to four categories namely the gurus, the 
bachelors, and sons and the disciples. 

The Hamsa bird (Swan). The Acaryas or the gurus. 

1. ft knows to separate milk They know the essential and the 

from water. non-essential. * 

2. Once God came in the form They will teach Jastras to those 
of hamsa and delivered who listen to them. 

Dharma sastras to man¬ 
kind. 

3. It would not stay in marshy They would not like to be in 

land. §amsara which is spoken of as 

‘ Vancerru ajlal.’ 

4. Its style of walking will be The style of the bird Hamsa is 

like that of ladies. compared to the style of Slta 

Devi or Lakshmi (She exists only 
for the service of the Lord and 
not for anybody else and serves as 
mediator (intermediary) bet¬ 
ween God and His devotees.) 
The Acaryas also possess these 
qualities of Sita. 
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5. The bird lives in the lake of 
Manasaras on a lotus 
flower. Green leaves of 
lotus form an umbrella, the 
ripe paddy plants do the 
work of ‘moving of Kavari’ 
due to wind. The pure 
white conches sound like the 
praise of its victories. The 
sweet sound of the beetle 
is heard. 

6. It lives with its family and 
experiences no sorrows. 
With a feeling of continu¬ 
ous delight along with 
all its relatives the Hamsa 
bird leads a good life. 


The lotus leaf-like body of 
Krishna serves them as a protector 
from the heat of the worldly 
sorrows. The fully blossomed 
nanis do service to them. Persons 
with pure qualities eulogise them. 
Their disciples who know the 
essence only sing sweet Sama gana. 
They live in the lotus hearts of 
their disciples. 

They lead their lives according to 
the rules of the Sastras, without any 
kind of worldly sorrows and enjoy¬ 
ing uninterupted joy which in¬ 
creases day by day. They live with 
their wives and children and enjoy 
God experience also. 


These are persons like Selva Nampi, Periyalvar and others. 
Further Sri Nathamuni and AlavantSr who had detached them¬ 
selves from this world (who followed the path of renunciation) 
were also said to belong to this category. 1 ® 


The beetle and the dragon fly: 

1. It will go to flowers and 
drink the honey. 

2. It will not wish to drink 
anything except honey 
and on that account it will 
be called by the name 
Madhuvrada. 

3. It will have a pure and 
sweet voice due to the 
drinking of honey. 


(S. 152) 

These persons would not show any 
interest in things alien to them 
(This is a difference). 

These people have dedicated them¬ 
selves to enjoy the Lord who 
resides in the melting hearts of 
devotees, in the form of honey. 

Because of their God experience 
they will speak pure and sweet 
words. 


16. AH. S. 151 
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4. It will drink the essence of These persons wil enjoy the essence 
the Vahuja flower which in the verses of Alvar who wears 
adorns the hair. a garland of Vahula flowers. 


5. On account of the drink¬ 
ing of honey it will sing 
with joy and be circling 
over the head. 

6. It will sing the various 
tunes or ‘ Ragas * appro¬ 
priate for the times. 

7. Even in a thickly crowded 
place where nobody can 
enter, the beetle will enter 
without any interruption. 

8. It will go and sit on the 
hair of ladies without any 
hesitation, on account of 
the similarity of colour. 

9. It will go from the lady to 
the lover and express her 
intense desire and love for 
him. It will return before 
his arrival and enjoy the 
pleasure the lady experien¬ 
ces on its arrival. It will 
disclose the enjoyment it 
got there in her lover's 
place and thereby console 
her. 

10. The beetle which sucks 
honey from the flowers 
will be cited as witness for 
the union of the hero and 
the heroine. 


On account of the overflow of joy 
experienced with God and His 
servants, they will sing sweet music. 

All through day and night they 
will contemplate over the qualities 
of God and sing many sweet tunes 
(in a unique way). 

The places where even the Devas 
—gods - find difficult to enter, 
these people will enter easily as if 
they have got a right. 

They will go without any hesita¬ 
tion and stand by the side of God 
and His devotees. 

The acaryas will do the same thing 
in respect of the soul and God. 


God will accept the jlvas for the 
sake of the Vai§navites who know 
the essence of vedas (the tiru- 
mantra). 


The Lord will be spoken of as a divine beetle. The revered 
people Naratar, Tirupp&nalvar, Araiyars and such others who help 
the souls to attain God are spoken of as beetles (Vanfus and Tum- 
pies) on the similarities seen in their qualities and actions. 
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The parrot and 4 piivai (S. 153) 

1. The parrot will be (rapped The acaryas will not fall in the 
in a net. trap of ladies’ eyes and will be 

caught in the net of the lotus 
eyes of God. 


2. It will sit on the hands of 
the person who rears it or 
brings it up. 

3. It will drink the curd, ghee, 

milk, and ambrosia given 
by its master or mistress. 


4. The parrot will repeat 
what is said to it. 

5. It will be pleased with its 
master’s voice in whatever 
disposition he may speak 
—whether it is a request 
made earnestly or in a re¬ 
gretful mood or a condem¬ 
nation. 

6. The parrot is unable to re¬ 
peat what is said to it and so, 
on further request it sings 
what is taught earlier, 
even then its master feels, 
proud of bringing it up 
and hails it. 

7. Peacock will dance and cry 
with joy. 

8. Cuckoo will live or grow in 
the nests of other birds. 


They will be beloveds or friendly 
to their acaryas who bring them up 
with love. 

They will enjoy the. qualities of 
God which are Taraka, Poshaka, 
Bhogya (food, drink and delight) 
to them through the instructions 
or upadesas of (heir acaryas given 
according to their attainments and 
also the limes. 

They will speak the same ideas in 
the same manner as their acaryas. 

They will take with delight what¬ 
ever their acar> as say whether 
it be in their support or pleasing 
or harsh. 


They are capable of singing in 
such a way as to be extolled by 
their acaryas. 


They will dance in ecstasy repeat¬ 
ing the name of God 4 Aranka.’ 

They will grow by their devotion 
to their acaryas and God’s ser¬ 
vants. 
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Persons like Maturakavi, the first disciple of the Alvar, Tonfar 
afippoti Alvar, and the close disciples who were devoted to Sri 
Ramanuja v/z., Alvan, AnfSn, empar, 'Arujajapperumal emperu- 
manar and others possess the qualities enunciated above and so 
they are referred to as parrot,* puvai cuckoo and peacock. 


* Narai * Kokku ’ and * Kuruku \*—Crane-stork 


1. The kuruku possesses spot¬ 
less white feathers (or 
wings). 

2. The storks will not be 
afraid of the waves. 


3. The stork will feed its little 
one bringing a small bit of 
food which will be suited to 
its small mouth. 

4. The kurukus will graze in 
flocks in the park fields 
daily. 


5. *Oh’ stork, you place your 
feet on my head,’ and in 
gratitude for that, * I will 
donate all the green parks 
to you to have them as your 
own’; such expressions 
from the lady in love are 
found in * Arujicceyal.’ 


They possess internal and external 
purity. 

On account of fixing their minds 
firmly on God, they will be 
dauntless of the waves of the 
ocean of births. 

They will help their disciples with 
ideas on God learnt from the 
sastras and which are suitable for 
them. 

They will go of their own accord 
to places where discourses on God 
are delivered and enjoy the quali¬ 
ties of God along with their 
disciples who cannot be isolated 
from them. 

These people will be borne by 
their disciples on their head and 
shoulders on account of gratitude. 
Those disciples will give their 
all-including body, wealth and 
life to these acaryas. 


Kulasekara Alvar who was ready to give away even his 
kingdom in order to enjoy the company of God’s servants and 
God at Srirankam and the acarya Nammutalikal and such others 
are referred to as the stork and kuruku here. 
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The cloud: (S. 155) 

1. In the rainy season the 
cloud will go to the sea and 
drink water. 


2. The cloud is dark in colour 
like the body of God - Tiru- 
mal. 

3. The cloud in order to pro¬ 
tect the living beings 
through its pouring of rain, 
will wander all over the 
sky. 

4. The tanks and ponds will 
be filled in completely or 
wholly by the pouring of 
rain by the cloud. 

5. On account of the rain, the 
whole countrywill getgood 
llfe,without any distress or 
evil and also the wealth of 
pearls will grow. 

6. It will blush on thinking of 
its inadequacy of pouring 


7. . When they are not in a 
position to help, their body 
will become pale and they 
will hide themselves. 


Daily these people will go to the 
ocean (sea) where the God Tiru- 
mal is lying in a conscious sleep 
and there they will enjoy in their 
mind the endless qualities of God. 

These persons also appear like 
their God in their colour (body). 

In order to protect the living 
beings by showing them a good 
path these persons will roam about 
the world. 

The pond of nana will be filled 
with the water of good qualities 
of the Lord poured by these 
persons. 

In order to live a good life with¬ 
out any evils they will convey to 
all, the good qualities of God 
which are like pearls 

Though they are always preaching 
good things they will think about 
its inadequacy and feel shy of 
being not able to do more. 

When they cannot help, their face 
will turn pale and they will go 
under ground. 


8, After the rains if the plants While giving, the joy of the 
and other beings appear to receiver makes them delighted, 
havegrown fully,theclouds 
will feel happy and proud 
thinking that fertility is 
their own attainment, 

6 
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On the basis of the similarity of these qualities the first three 
Alvars, noted for their devotion to God, Tirumalicai, vrho estab¬ 
lished or fought for the supremacy of God Vi$nu, Tirumahkai, 
who was a cloud that poured grace and Emperum&nar who 
had all the qualities of a cloud are spoken of as the cloud. 



CHAPTER VI 


THE PHILOSOPHY OF NAMMALVAR IN THE LIGHT OF 
AcArya HRDAYAM. 

Part I. 

THE PATH OF ALVAR AND THE OTHER PATHS. 

The first chapter of the great work Acarya Hrdayam, opens 
with an exposition of the philosophy of Nammalvar. It is also 
influenced by the teachings of Sri Ramanuja who appreciated 
the philosophy of Nammalvar and was influenced by it. Even 
the later chapters give clear and pointed references to the philosophy 
of the saint. His philosophy is not dissimilar to the teachings 
of the vedas and the Upanisads. Passages which are felt to be 
vague or obscure in those works are explained in the light of the 
verses of Nammalvar. Sri Ramanuja in his exposition of his 
own philosophy in his main works Srlbhasya and commentary 
on Bhagavadglta relies greatly on the works of Nammalvar. Rama¬ 
nuja accepts the smritis, puranas and Ramayana and Maha- 
bharata as authoritative works or pramanas. But the verses 
of Aj[var are more authoritative than any statement in the Smritis 
etc. It is evidenced by the fact that the veracity of any statement 
is judged by an appeal to‘the verses of Nammalvar which are 
taken as the supreme pramana. 1 

The exposition of the philosophical ideas in the Acarya Hrdayam 
introduces the most important concept, the concept of God and 
also that of the living beings. This is done in the first surnai itself. 
God is most merciful. Human beings are in avidya (or ignorance.) 
The Nitya suris (a class of souls eternally free from sam- 
sara) have both the privilege as well as the actual experience of 
enjoying divine presence and grace; but the other beings, though 
possessing the same privilege are denied the rightful enjoyment 
because of their ignorance. The all merciful God, far from aban- 


1. AH. SS. 64 to 66 
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doning the helpless and ignorant has given them the means or 
the instruments necessary to attain His lotus feet. He has given 
them the body and the senses so as to serve God and realise Him. 
He has also endowed them with (expansion of) knowledge and 
power to follow cither the path of pravrtti (active life) or the path 
of Nivritti (quietism). He has given the vedas and sastras to 
enlighten the path of discernment to be able to distinguish 
the temporal from the eternal. 

The animate beings are connected with the non-sentience 
(acit). This relation is beginningless and endless (anadi). This 
urges them to express themselves in deeds virtuous and vicious. 
It is because of these actions they are born into this world of dark¬ 
ness or ignorance. They are possessed of rajasic and tamasic 
qualities. These have been in the way of the acquisition of know¬ 
ledge of the five things (Artha paftchakam) every seeker after 
salvation ought to know: namely Brahman, Soul, means of reali¬ 
sation, the goal of life and obstacles to the achievement of it. 
Thus the absence of this knowledge that has subjected the living 
beings to samsara i.e ., the cycle of births and deaths. One should 
know that this attachment to samsara is the way of distress and 
it has to be given up. 

All living beings bear an intimate attachment to Brahman or 
God. This relation is not merely a temporal one. It is coeval 
with time and beyond it. It may be described as eternal. The 
heart of God is ‘ ever responsive to the joys and sorrows of His 
living creatures ’ (Sowhardam). He is merciful to them. The 
grace of God and His ever watchful eyes cast a halo on them. 
It leads them to acquisition of a sStvic character. This cultivation 
of satva leads them to true knowledge. It is the knowledge of 
five essentials of a good life namely artha panchaka jfiana. This 
again leads to the achievement of moksha or salvation. One 
should know this is the only thing to be assiduously cultivated 
and realised in life. 

The relation of the human individual to acit leads him 
to forget his true nature. He is dominated by acit and this causes 
his degeneration, just as a ki^tam (rust) which makes a precious 
stone lose its shining and become an ordinary stone. On the 
other hand the individual’s relation with God is of a reverse 
character. God is interested in the minutest of the living creatures. 
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He is ever watchful and bestows on them the divinity that is Him¬ 
self. He lifts them above themselves to His own level through 
knowledge and bliss. It is in this way that knowledge becomes 
life. This is compared to the action of a Vettuv^lan (an insect) 
which brings a larva to its own habitation and by stinging 
it often makes it an insect like itself. The relation with the non¬ 
sentience (acil) for soul is not natural. Tt has joined it on a later 
date. That is evident from. 

' Qu0lc gjturf i 3/D&& uf (3«r*w ,a 

I was born in a w'orld of pain and suffering and became accustomed 
to it and gradually accepted it. This relationship will vanish 
without any trace of its existence if the omnipotent God wills it. 
The other relationship cannot be annuled even if all the persons 
including God Himself try individually or together. 2 3 4 5 So it is the 
real eternal relationship. It is said to be like the attachment between 
a mother and her child. Earlier the relation with non-sentience 
was treated as eternal, because, its origin is rooted in the obscurity 
of the ancient past. 

This relationship between God and JIva is the cause for His 
delivering vedas to the benefit of mankind. Nariiyana is the name 
of the Supreme Being. The word has two meanings, (1) Resting 
place of all the sentient beings and non-sentient things. (2) One 
who dwells in all the sentient beings and non-sentient things. 
These two aspects are respectively expressed by Alvar in the following 
passage. 


0 '&mg)jerr $ fb* 

Q-5 r$ anLDiLirr ev &> t gn/ ib jj) try sn t$jb(§th iSp-fran*'* 

The aspect mentioned secondly is described by Ramanuja as Sarlra- 
sarlri bhava. This is a special feature in Visistadvaita. The 
expressions ‘kutaltutakku’ and ‘utarattarippu’used in Acarya Hfda- 
yam 6 to denote the relation between the Lord and the JIva point to 
the first aspect mentioned above. These mean connections as intimate 
as between a mother and her child. The Lord is the source of 


2. Pcriya Tim 1-1-1 

3. Tiruppavai - 28 

4. Tiru 9-6-4 

5. AH. S. 13 
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all the beings and worlds. If he has given the vedas for mankind 
because of this relation, a question arises why has he given sastras 
which make persons attached to worldly pleasures, instead of 
exclusively giving sastras which help for God realisation. The 
answer for that is that He has done that because of His enormous 
grace or Vatsalya. A beloved mother because of her love for 
her child allows it to eat mud which is harmful. Preventing it in 
the beginning, she feels, will hurt the child’s enthusiasm. So 
later on she gives another medicine to cure it from the after-effects 
of mud-eating. Likewise the Almighty being more concerned 
than the worldly mother allows them to have attachments according 
to their tastes and at the same time indicates to them the remedies 
to free themselves from attachments. This is done to free them 
from bondage in the proper order. To ordinary people mere 
revelation of the sastras which will cause liberation from bondage 
will not enable them to evince an absorbing interest in them. They 
will go after money and for that reason even be ready to do harm 
to others. He wants to catch them also in his net (God wants 
to make them fall in His trap). So he has given them rules which 
will attract them. In doing Apisara Karma one has to kill certain 
living beings. If it is done one can attain some material advantages. 
By giving such rules He makes worldly minded people acquire 
some sort of faith in the sastras. Then they are told about the 
means for attaining Svarga and such other lokas. Through that 
they come to learn about the Prakriti and Soul. Afterwards they 
are shown the way for the experience of the bliss by the soul. 
Then soul is made free. In that stage soul is shown the unique 
enjoyment of God and the bhakti way which is the means to attain 
that. It realises it is not independent. Its true nature is to be 
useful to the Lord or Isvara. It tries in various ways to reach Him. 
It feels difficulty in doing the ordered rituals. In that stage it 
is being told about the only best way which is the eas'est one />., 
it should give away all its efforts and with complete faith do 
saranagati at His feet, it is called the prapatti. He attains the 
stage of paratantriyam depending for all things on Him, as 
if losing all his self (independence). It is the true nature of soul 
or Jlva. The Lord has given the Bhandaka sastras also, only for 
this reason-leading the souls to realisation stage by stage. 6 


6 A.H. S. 15 
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Reading and understanding the vedas require some essential 
qualifications. He saw people were struggling hard in this respect. 
To make them feel easy he has devised another easier method 
also. The essence of vedas is said to be the upani$ads. Their 
essence is said to be ‘ N3rayana anuvaka.’ In turn its finest essence 
is ‘ Giyatri Mantra.’ In it, the first mentioned mantra is k Nara- 
yana.’ This is the gist of vedas 7 . l tuff 

To protect those who dread the cycle of birth 
and death, the Lord has given this mantra, a condensed form of 
the vedas. Just as a bee sucks honey from various flowers, and 
the Hamsa bird (swan) separates the milk from milk diluted 
with water and the Lord himself once took the nectar by churning 
the milk ocean, He has taken from vedas this pure essence which 
is like honey, milk and necta r . This He did by sheer divine 
grace. Below is shown clearly the difference between these two 
ways - The path of Sastras and the path of Tirumantra. 

People who follow sastras. People who follow Tirumantra. 

1. The sastras have been God has given the Mantra di¬ 
given to the world through rectly. 

the rishis. 

2. They consider the bodily It considers the soul alone as its 

differences of people. aim. 

3. Only those with unblemi- Faith is the only necessary quali- 
shed qualities are quali- fication to follow this method, 
fied to read and follow the 

principles enunciated in 
the Sastras. 

4. Those who are learned in The saragnars (who know the 

the Sastras are like people essence of vedas, the Tirumantra) 
who try to cross the ocean are like people who are sitting 
by swimming with their quietly on the central rod of a 
effort having a float for boat and contemplating when 
their help. they will reach the shore. 

5. This is due to their know- This is due to their knowledge 
ledge about the nature of about the nature of soul. 

to soul. 


7. Tiru. A. II - 39 
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People who follow Sastras. 

6 Tliey hold that soul is 
different from the body 
and its nature is to learn 
and to do work and to 
enjoy its effects. 

7. This knowledge induces 
them to follow a means to 
attain Him. 

8. They will do karma (ri¬ 
tuals) according to their 
caste which is not real and 
permanent. 

9. The commands of the 
vedas induce them to do 
Karma. 

10. They will worship God 
with various other means. 
(They are called upasakas) 


11. Their object of worship is 
many Gods, in whom the 
Almighty reposes Himself 
as Antaryami. They think 
that they can reach Him 
through them. They know 
He is the only God who is 
responsible for the fruits 
they enjoy 

12. These various forms are 
called general. The Karma 
done for them is also cal¬ 
led the general. 


People who follow Tirumcmtra. 

They hold that all the things in 
this world are mortals. The Lord 
makes them understand this and 
so they learn paratantraya and 
bhokyata as the real nature of 
soul. 

They keep quiet, thinking that it 
is for the Lord who enjoys the 
object-soul-to try to get it. 

They will do ‘ Kaiftkarya.’ It will 
be according to their non-inde¬ 
pendent nature. This nature is 
real and permanent. 

The ardent desire in the enjoyment 
of the Lord induces them to do 
Kainkarya (selfless service to God). 

They will be attracted by the images 
found in various temples. They 
will do Kainkarya only. That is 
the means and end for them. 
(They are called prapann5s). 

The object for these people is the 
image wherein He is residing, 
descending from his superior 
abode on account of his grace 
and mercy. 


The form with divine gra#e is a 
special one. Kainkarya done for 
it is named special. These people 
who do Kaihkarya need not 
do karma. 
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People who follow iastras. 

13. Karma is the first step In 
the means. These people 
are named Varna Dhar- 
mins because of the karma 
they do according to their 
varnas or castes. 

14. These people take a new 
birth by initiation into 
Gayatri by the learned 
brahmins. 


15. These are called ‘Antanar 
and Maraiyor. This re¬ 
fers to their caste and 
their faith in vedas. 

16. They are named after 
their race and castes. ' 

17. These people are brah¬ 
mins and their leaders are 
Parftsara, Parasara and 
Bdtayana in respect of 
their g5tram, saranam 
and sutram. 

18. Their greatnes is in reci¬ 
ting vedas, understanding 
them and practising them 
in life. They attain brah- 
minism by this. 


People who follow Tirumantra. 

Kaihkarya is the final stage in the 
up€ya (attainment). These are 
named Dasa Viruttins on the basis 
of their Dasa quality or serviceable 
attitude. 

These people are initiated by 
Aciryas who have learnt the 
Tirumantra which is the mother of 
Gayatri and is superior to the 
mother also in doing good. 

These are called Afiyar and Top- 
tar. This refers to the intrinsic 
nature of the sou'. 

They are named after the relation¬ 
ship with God and God’s servants. 

These are called prapannas, and 
their leaders are Parankusa, Para- 
kala and Yathiraja. 


Their great ness is in learning 
understanding and living upto the 
tenets expounded in Tiruvaymoli 
which is the veda in Tamil. 
They attain Sri Vai$navism by 
this. 


Thus the author outlines two different paths which lead to 
realisation. One is called the way of those learned in Sastras. 
The other is the way of people who know the essence of the Vedas. 
The first set of people follow the path of karma, nana, and 
bhaktias a sadhana (means), This is restricted to a few high class 
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people only. This requires some qualifications for its followers- 
The second set of people follow the path of prapatti. This is 
universal. It is an easy way. 

By contrasting the two ways, it is obvious that the author 
suggests that the second series is the best. If the Lord is Parama 
KSrunika (all merciful) then his grace should be showered on 
all equally. The Sanskrit vedas are prohibited things for the 
ladies and people who are born in the fourth varna. The second 
method is expounded by Alvar, and it is a universal one. The first 
set of people rely for everything on the vedas. The second set 
rely on Tiruvaymoli. Can this be said to be on an equal footing 
with the vedas which were given by the Lord Himself? The answer 
for this question is in the affirmative. The author goes on to prove 
that the Tiruvaymoli is also a Veda and it has all the requisite 
qualities. That in certain respects it is superior to the Sanskrit 
vedas, seems to be the opinion of the author. 

By reciting the vedas one gets brahmanism. By reciting Tiru¬ 
vaymoli one attains vai$navism. “If one does not understand 
the inner meaning of this Tiruvaynfoli even if he has attained the 
brahmanism by learning all the vedas, he will lose vai§navism 
and thereby loses his brahmanism also. People will doubt even 
his birth. 8 ” By saying this the author emphasises that, it is God 
realisation that is more important and not the learning of the 
vedas. That state can be attained more easily through Tiruvaymoji, 
than through anything else. So he holds Tiruvaymoli superior 
to anything else in the world. He explains elaborately his point 
in this respect.* 

The gracious look of the Lord is the cause of the superiority 
and glory of Alvar. 9 In the puranas and in the Itihasas we find 
many incidents which show the grand effect of the Lord’s gracious 
look. Because of the grace of Ramachandra the avatara of the 
Lord, the old hunter woman was able to relinquish all her sins 
and was able to attain mok$a. Again it was due to the grace of 
the lotus eyed Kannapiran, the other avatara of the Lord, that 


8. AH. S. 38 
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Vitura who was a low born character in the Mahabharata, became 
devoid of sins. KannapirSn went as a guest to the House of 
Vijura while he went as a messenger on behalf of the paitfavas 
to the king Duriyothana, in preference to all the other great men 
and respected people like Bhlsma, DrOna and a host of others who 
were on the side of Duriyothana. His gracious look on another 
occasion made the wives of ascetics in Bhaktavildcana fit for moksha 
then and there. 10 

These instances make it clear that the gracious look of the Lord, 
if it fell on a person destroys the big burden of his sins, the effect 
of which cannot be dissolved even by the soul living many lives. 11 
He made the Brindavan - the forest of thorns into a green field 
of grass for the benefit of the cows. 12 Likewise for the benefit 
of the world He made Alvar into a person of His status of knowledge 
and energy, making all his grace flow into one stream. Alvar 
himself mentions it in one of his verses. 

€T Sar^Qfirrrf L^jDuqib 

^0*rr«6>T Q&tiitu 

&rreo erm + Gaeo rTiiiLrren StfPiB&ijLDfaaGuj '' ia - 

The effect of it was the Alvar became capable of making 
the people of all the villages, the nation and the world like himself 
love the Lord and praise His name and everything that belongs 
to Him. 14 The grace that the Lord showed on Alvar was able 
to dispel his ignorance completely and give him Bhakti in the 
form of fiana (or wisdom). 16 

The Bhakti which Alvar experienced was of a special kind. 
It was neither sadhana bhakti nor sadhyabhakti which are spoken 
of in the sastras. The uniqueness of it is described in surnai No. 
(AH. 101). The grace of the Lord enables the bhaktas to have 

10. AH. S. 95 

11. Tiruppavai - 22. 

12. AH. S. 96 

13. Tiru - 2-7-6 

14. Tim. 6-7-2 

15. AH. S. 97 
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the realisation of bliss. It is showered on them though they may 
not deserve it. That is why it is called grace. The author explains, 
neither the karma, fiana or bhakti performed in this life nor those 
sadhanas performed during earlier births is the cause of getting 
the Lord’s mercy. On account of the efforts of the Lord only 
Alvar got the unique bhakti or nana and this is explained in an 
allegorical way in terms of the paddy field, the cultivator, the 
crop and the yield. 1 * 

It is said the Lord bestows his blessings even though the person 
blessed may not have done any thing to deserve it. Whether he 
does so is the question raised by many, [t is mentioned in Rama- 
yana that all the living beings (sarasara - sentient beings and non- 
sentient things) without any deserving quality on their part attained 
good life or Salvation simply because of the connection they had 
with Sri Rama, the avatara of God. Sastras say that when Sri 
Krishna played on the flute at Gokulam all the sentient and non- 
sentient beings reacted to it. They enjoyed it very much. Those 
who saw the sight admired it very much. 17 So it can be taken 
for granted that without cause it is showered on beings and it 
works wonders. Tf it is so, there arises a question why it is not 
showered on all alike? or why He is partial for a few? The 
author answers in the following way: 

Jltr&U) Q&UHLJLI168>1U * lfl . 

In a country where there is chaos, the man selected by the royal 
elephant, sent with its eyes tied, will become the king. One should 
not put a question why the elephant has selected that particular 
man leaving others aside. Similarly if the king on account of his 
majesty selects a lady as his queen, one should not ask why he has 
selected that particular lady leaving many others who are like her. 
So also the Lord who is wholly independent selects anyone among 
His men who are wholly dependent on Him and purely on Him 
only, as fit for his blessings. We have no right to question that. 
Rather we should leave it as a matter which cannot be discussed. 
We seem to have reached an ultimate here. 


16. AH. S. 194 

17. AH. S. 105 

18. AH. S. 106 
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Wc may accept the sovereignty of the Lord. But is it not a 
blemish of partiality on the part of God to show grace only to 
a few? ‘No’ is the answer to it. He blesses a person who docs 
prapatti to Him. That is only those who recognise Him and 
have complete faith in Him, are blessed by Him. It is like a father 
showing mercy to his sons who are completely dependent on him. 
He expects nothing for protecting them except their faith in him. 
If the Lord lays down conditions for his action then it becomes 
unworthy of Him. Further one cannot give anything as reward 
to God for his grace towards him. Even without asking He grants 
what one deserves. If a son or a daughter asks the father for 
a proper thing there is no wonder he gives it. Further what one 
performs as upaya is not in any way equal to what is given by 
God. At times - why on all occasions - it will be better to approach 
the father through the mother instead of directly. Then the request 
is met with success easily. Similarly Piratti (Slta Dfcvi) the consort 
of Lord Narayana is considered to be the ‘Prusohara ' or the 
intermediary in Vai$nava Philosophy. 

The place of Alvar is entirely different in the Vai§nava hierarchy 
of Acaryas. H8 was blessed with bhakti in the form of fl&na. 
Then he did pirapatti at the feet of the Lord. fc ‘ I, your servant 
who has no other refuge, have entered at your feet willingly/’ 1 ® 
Then he was asked to sing Tiruvaymoli and afterwards he was 
blessed with bliss. 

His bhakti or devotion is described in the following lines, 
it was bom along with him just like the scent of thulsi leaf. Even 
if he wanted to abandon, it was impossible for him to do so. As 
one feels hungry when one does not get food, Alvar, when he 
does not experience the Divine, becomes grief stricken and unhappy. 
In the thirst for enjoyment even the soul which is immune to 
dryness becomes dried in the tender state. It makes him experience 
the state which he calls ‘ Alamarutal ’ to see the blissful Lord. 
Though he was persistent in rejecting all the other means to attain 
Him except through Him, He was forced to adopt ‘ Matalurtal * 
which was considered as unbecoming of a lady. Prapatti should 
be done only once. Put in his case his desire made him do prapatti 
often, thereby making him deviate from the right path on which 


19. Tim 6-10-10 
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he was expected to stand firmly. In this way his piety was res¬ 
ponsible for his existence, for the enjoyment or experience of the 
Lord and doing service for Him. 20 

As upaya he did not do anything. It is clearly explained 
in surnais 107 to 113. There were no virtues which he practised 
either consciously or unconsciously. If he had done any good 
deeds he would have certainly mentioned them in his verses. His 
good deeds were not even the cause for the purification of his 
mind or to create a desire in his mind to bow to the Lord. Even 
for this the Lord’s grace was the cause and not Alvar’s punya or 
virtue. One of the Lord’s qualities is to come to the help of those 
who think about him - or rather those who count the number 
twenty six. In the 26 Tattvas - realities - God stands as the 26th 
tattva, If one utters 26, the Lord takes it as a reference to Himself 
and bestows His blessings on him. In the case of Alvar he did 
not do even that. He never permitted God even to stay in his 
heart - or He did not even accept to have his heart as His abode. 
Nor was there any combined effort or unity between him and 
his mind or heart. For these two also the Lord was the cause. 
This happened by His effort only. 

Alvar uttered the words ‘Matavan’ and 4 Tirumalirumcolai * 
respectively to denote or distinguish one person from another 
person and to differentiate one hill from another hill. But the 
Lord taking it as mentioning his name and the name of his dwelling 
place, entered into the heart of Alvar. Likewise a few other acts 
of Alvar were also taken as referring to Himself and He blessed 
Alvar for it. Even these acts on the part of Alvar could not be 
taken as causes to get God’s blessings. Because these acts were 
done, (1) to distinguish objects, (2) with the intention of getting 
something else, (3) done unconsciously, (4) not dictated by the 
Vedas, (5) not equal in any way to the fruit of moksha. They 
might be causes for small benefits. So these acts on the part of 
Alvar cannot be taken as justifications for getting the bliss of 
enjoying the Lord. 

The unlimited grace of God is depicted through an imaginary 
conversation between God and Alvar. Without any reason God 
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came to the Alv5r and said to him that he was His servant or dis¬ 
ciple. Alvar demanded proof. God cited the vedas as his authority. 
Alvar argued that the Vedas are coming from one generation to 
another orally only. It is only the written document that can be 
accepted as proper evidence. God, thinking that enjoying a thing 
for a very long period is a stronger proof than any other evidence 
suggested that as basis for his statement. Alvar demanded witness 
for that also, and so God cited the learned rishis as his witnesses. 
Alvar rejected that on the ground that those learned fianis are 
related persons to Him and so their words are prejudiced ones. 

At that stage the Lord showed his beautiful body (image) 
and lovable qualities which were a feast to the eyes and ears and 
as if done by magic, made him feel that he is Lord’s servant and 
to express really he had robbed the soul from Him by force and 
was having it as his own all these days. This act He did because 
of his overwhelming grace which encircled Him. Alvar also 
speaks elsewhere as follows: 

•* supcurrQqrfasr $&8svujrreo eurr l£>£, rr go " 2l 
■' Qeu Q&iueurrrf Q& ujcuit rr*LL($ 1,22 

This means(I) I could not see the reason why the grace of God 
came on me. Yet I feel the life is very happy and joyful (2) The 
Lord blesses people to whom he wants to give His bliss, without 
any reason or cause. From these statements it is obvious that 
the Lord who is the first cause of all beings is the cause also of 
their God realisation. 

Because of this quality he has taken many avataras. He 
descended from his high state in order to help people who were 
in distress to attain their goal. This aspect is spoken of as His 
Saulabya (easily accessible to all). This only makes Alvar melt 
like wax before fire and admire Him. 

The Lord took birth on his own free will as Fish, Tortoise 
Boar Narasinka, the Dwarf, three Ramas and Kannan and in so 
many other forms. As Kannan he was born in the Yatava caste 


21. Periya-A. 56 

22. Tiru. 8-7-8 
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which was considered at that time as a low one. To bring the 
earth to its state which was sunk in the deluge He came as a var^ha 
(Boar). Likewise, He took birth as Ajvar in the 4th varjja which 
was considered not a superior one, in order to show to the world 
that the ego of high birth should not be entertained. 

The supreme being has five forms.* They are: (1) The supreme 
form (2) Vyuha form (3) Vibhava (avatara like Rama and Krishna) 
(4) Antaryamin (dwelling inside all) and (5) Area (images worshipped 
in temples). The being is only one. But it takes five forms. A 
king will be on his throne during day time surrounded by his para¬ 
phernalia (servants and advisers). During night, to know the 
state of affairs personally, he will go round his city incognito, 
so that no one might recognise him. That is called checking 
the city. He will conduct consultations with his advisers what 
should be done to protect the good and punish the culprits in his 
country. He will go on hunting to kill the wild beasts which 
trouble the people. To relax himself he will go to parks with his 
ladies and enjoy life there. Thus a king will conduct himself and 
do justice to his subjects. In the same way that the younger king 
(prince) of the heavens who is the Lord of the two vibhutis (Nitya 
vibhuti and Lila vibhuti) will also conduct Himself. These five 
stages can be equated with the five forms mentioned earlier. His 
stay with his consort Lakshmi in paramapada can be compared 
to the king’s stay on his throne. His antaryamin state (dwelling 
in all the things without even they knowing his existence) can be 
compared to the king’s night check. His stay in the Milk-ocean 
on Anantan and contemplating of ways and means of protecting 
His followers can be compared to king’s consultations with his 
advisers. His coming on the earth in order to destroy evil and 
help the good, can be compared to the king’s hunting of wild 
beasts. His stay on the hills like Tiruvenkajam and temples 
which are surrounded by forests can be spoken of as king’s spending 
his leisure and enjoying nature. All these five stages are mentioned 
in one single verse of Nammalvar.* 3 

e3 €&l8 $($uuttojI $/duituj! Qerfuurr iu! 

wet* l£ §Qjeu p %)/Qgt tit tb Lt}<f9)pf$&§vp€urTtul # ' 
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It is to be borne in mind that these five are five forms and the 
real being is only one and not five. The Area forms i.e. 9 the images 
worshipped in temples, contain in abundance all the other qualities 
of the other forms like Paratva etc. Avatara was only for a certain 
period. People bom after that period cannot enjoy or benefit 
by the Avatara. But the Area form can be enjoyed and worshipped 
by all who come even later.* 4 The places which contain such 
temples are called Divya Desas or places of divinity. There are 
many such places. Each place has a certain particular quality 
or characteristic of the Lord which shines more prominently than 
others, and that is explained in detail in surnais 159 to 186 in an 
interesting manner. 

We find Alvar often advising other people. Even in the first 
stanza of his first work ‘ Tiruviruttam * he requests the Lord to 
halt and listen to his request. He says that they should be relieved 
of the false knowledge etc. Here we find that he is making requests 
not for himself alone but for all his followers and those who are 
around him. The commentator of the verse, Periyavaccan pillai 
points here that because of his pity for the sufferings of others, 
he is arguing on behalf of others. In the main work Tiruvaymoli 
also we find beginning from the second Tiruvaymoli in the first 
Ten, each Ten containing one or more Tiruvaymolis in the form of 
advice to others. One may ask whether Alvar has attianed all 
that he could attain before he begins to advise others. The main 
reason for his advising others often is his pity for their suffering, 
his knowledge about the relationship they have with God and 
his extreme tender heartedness. Alvar’s advice is meant not only 
for the worldly people but also occasionally to God. When he 
is in his good senses (pure knowledge) he wants to turn all the 
people to enjoy the Lord like himself. For that reason he tries 
to advise people who go after money which is not real, to cultivate 
bhakti towards God, who alone is the real. God is omnipotent, 
yet Ajvar advises Him saying that he would tell Him one important 
thing. 26 This he does because of this excess of love for the Lord. 
We find love making him blind. 

People who are subjected to karmas and who therefore do 
not know the means or the end, are in a state of perplexity. For 

24. AH. S. 158 

25. Tiru. 6-2-5 
7 
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them Alvar gives his advice regarding what one should know 
and what one should give up. This we find from the beginning 
‘ctf ©Lfleir (Lp jbjDfyih’ 2 * to the end, 

The Lord is influenced by love. So He is also in a state of confusion. 
He doubts whether Alvar will go away from him thinking about 
his inferiority. At that stage Alvar speaks to the Lord that he 
has held Him firmly and after reaching Him he (Alvar) would not 
leave Him away. He even begins to tell the Lord which is the means 
and which is the goal and advises Him to give up all wrong things 
and to do good things and in this manner instructs Him. We 
find the Lord is spoken of as Alvar’s disciple. All the required 
qualities of a good disciple are abundantly found in the Lord and 
this is described in A.H.S. 202. 

Though Alvar is instructing others, he is experiencing God 
realisation continuously without any break. In him he is experien¬ 
cing God, but outwardly he is instructing others also. The verses 
in which he offers advice to the people are the important parts 
in Tiruvaymoli. They are contained in Tiruvaymolis 1-2, 2-10, 
3-9, 4-10, 5-2, 6-3, 7-10, 8-6, 9-10 and 10-5. 

‘ Payilum cutaroli,’ 4 Netumarkatimai ’ are two patikams 
(Tiruvaymolis) that speak about the servants of God. Without 
this all the other verses which are sung in praise of God would 
not be complete. So it is obvious that these are important ones. 28 
The bhakti for God is the first step. The bhakti shown towards 
His disciples (servants) is the final or last step in the process. That 
stage is spoken of as spotless serviceability in Tiruvaymoli. This 
shows how the human aspect is respected in the Vaisnava philo¬ 
sophy. 


26. Tiru. 1-2 

27. Ibid. 10-5 

28. AH. S. 217 



PART II 

THE QUALITIES OF THE LORD AND THE SPIRITUAL 
ATTAINMENT AND PREACHING OF ALVAR. 


1 The qualities of Isvara 

In Tiruvaymoli in each group of Ten consisting of hundred 
verses, one particular aspect of ISvara’s innumerable auspicious 
qualities, is emphasised. 

The first Ten primarily speaks about the “ Paratva ” (the 
supreme aspect) of Isvara. In the second Ten it is expressed that 
Isvara constitutes Himself as the three kinds of causes of all the 
cit and acit (sentient beings and non-sentient things) in this world. 
This actually reveals His supremacy. Though He is immanent 
in all the objects, He is not affected by the defects of those things. 
His spreading all over the world is not like the spreading of the 
sky. He controls all the things in His two worlds by His commands. 
Though He is the supreme ruler, He possesses unlimited grace, 
so that nobody need harbour any fear in his heart to approach 
Him. (He is Parama Karunika). He stands as a refuge to all 
those who surrender themselves at His feet. His blessings are 
for all. The help that He gives to his devotees is made available 
to His enemies also. He is so powerful as to accomplish that. 
He has a consort and other attendants who are real and eternally 
free. On that account He is called 6 Satyakaman’ that is one who 
enjoys real objects. Even that superiority does not make Him 
forget His World. At the time of the dissolution of the universe, 
without expecting any reward. He of his own accord protects the 
objects from dangers. So He is called Apat-raksaka - one who 
protects at the time of perils. For that purpose He manifests Him- 
5 elf in various forms (of idols) and stands as the source of all. 
He appears in the form of a unique idol and stands as the destroyer 
of the evils and sorrows of His devotees. These are the main 
qualities we find enumerated respectively in the Ten Tens of the 
Tiruvaymoli. 


Various other qualities are also ascribed to Him in many 
places. Tsvara takes many incarnations in order to help the good and 
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to punish the wicked. In order to be accessible easily to all, He 
descends to their level. He forgives the mistakes of his devotees. 
It is his virtue to mingle with all without rejecting anybody on the 
ground of unfitness. Whatever is offered by his devotees even 
though it be very insignificant, He accepts with full satisfaction. 
He is the sweet and proper medicine for the ills of samsara. Like 
water He Himself goes to bless them according to the nature of 
the souls or jlvas. He gives the experience of bliss to His devotees 
in such a way as to enable them to receive it without any hardship 
or difficulty. He is so liberal as to consider Parama Bhakti and 
Pariganana (i.e., the state of intense devotion and simply saying 
a number which may casually refer to Him) as on an equal footing 
while he gives His blessings.*® 

He is all powerful to give whatever is wanted. He is the 
cause not merely of all the worlds but also of all the other Gods. 
He sleeps in a wakeful state (conscious state) on Ananta-a serpent— 
in the Milk Ocean, contemplating always how to help beings who 
are wholly dependent on Him. He has “ Tirumakal ” - the all 
graceful mother as His consort. 80 

He is the life of all lives. He has graceful eyes like lotuses. 
He is the chief of all eternal souls. He comes in the form of arcs— 
idol—as people consider Him to be in their hearts. He 
stands ready always to show the good path to others and to help 
them 31 . 

He takes many incarnations such as Trivikrama, Vimana etc,, 
to redeem the world and to establish virtue after destroying evils. 
He even begged of Bali three feet of land coming as a Dwarf. 
He stands on the Hill of Tiruvefikaja so that both the devas of the 
heavens and the people on the earth can come to Him easily.” 

He is responsible for giving the five senses and the body to 
Jlvas. He wanted that Namm&lvar should live in this world in 
order to sing Tiruvaymoli which is liked by him and is also useful 
to people on the earth. 83 

29. Tiruvaymoli — First Ten 

30. Ibid — Second Ten 

31. Ibid —Third Ten 

32. Ibid — Fourth Ten 

33. Ibid — Seventh Ten 
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When Alvar offered his soul to Isvara in order to show his 
gratitude, He felt as if He had received a new thing which was not 
His own and so His joy knew no bounds. As Ajvar attained 
the status of Slta Devi on account of his qualities, Isvara became 
more loving towards him and stayed in his heart and like a lover 
felt happier in seeinj him continuously and in this way made 
Alvar experience bliss. 34 

He was born as the son of Dasaratha. He was a cowherd. 
He is the wayside friend. He is always ready to give heaven 
(svarga) to his devotees. He is the only independent atman (Para- 
matman). He has relation with the souls. Destroying the ills 
of JIvSs is his nature. 38 What Isvara did for Alvar is mentioned 
here in the hope that He will do it for every soul and so it is (a 
part of) His nature. 


The spiritual status of Alvar seen through the Tens of Tiruvaymoli 

1. God gave Alvar the knowledge in the form of devotion 
(Devotion as an intellectual love), after driving all his ignorance 
away. Then He entered into his heart and caused the removal 
of all his sins and virtues and stayed there steadfastly so that A ] v3r 
may not forget Him. So, Alvar experienced (enjoyed) God like 
drinking nectar and attained knowledge about God. That experience 
was of a unique nature and so he could not enjoy it alone. 
He found that others were not interested in it. So he wanted to 
turn them also to his view and for that purpose, he began to preach 
to them. 


2. The effect of that flana or Knowledge is to attain salvation 
or Mbk$a. Alvar tried to get salvation and so God offered him 
the supreme abode. At that stage A]v3r thought that whatever 
may be His gift, that should be given of his own accord and with 
the feeling that He is the beneficiary, by that. Then Alvar confirmed 
that salvation for him is to attain the feet of God and be of service 
to Him there. 

3. The purpose of mok$a is to experience God and to 
do selfless service to Him. Ajvar enjoyed Him first and found 

34. Tiru. — Eigth Ten 

35. Ibid — Tenth Ten 
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out with His help that the reason for his inability to do it thoroughly 
was God’s unlimited nature. He desired to do all kinds of services 
to Him at all times (eternally). He extolled the omnipresent 
quality of God. He became pleased in his heart and on account 
of that began to dance. Owing to that excess of joy he attained 
a stage of consciousness in which he would consider even the 
servants of the devotees of God as his chiefs. Alvar began to 
enjoy God through his various sense organs. The thirst for enjoy¬ 
ment attained its climax. Alvar asserted that he was not a poet 
who would sing on mortal men. But he was a Divine poet who 
would sing on God only. He became devoid of all sorrows and 
pains and was immersed in the ocean of bliss that is the experience 
of God. 

4. As the Alvar desired, God made him experience all kinds 
of His forms and actions past and present. God began to love 
him more on account of the intense longing on the part of Alvar. 
God always delights in playing the game of ‘ hide and seek ’ with 
his devotees. He hid himself for some time. At once Alv^r 
became mad after Him. He cried after Him requesting either to 
come over there so that he could see Him or to take him to His 
place. His request was granted by the Lord coming into his 
sight. Alvar imagined that he had attained God. As an effect 
of that—the attainment of the final goal—Ajvar gave up attachment 
to other Gods and also to his own self and things which were 
related to it. He got Vairagya - abandonment of desires - in 
life in this world, in wealth and even in the experience of soul. 

5. The abandonment of desires by Alvar resulted in his 

intense love for God. It attained such a state as to make his heart 
burst. Tt exceeded its limits so as to be referred to by his neigh¬ 
bours as madness oflo ve_(«/^<u i/n&xG&n rt Alvar asserted 

that all the marvellous deeds done by Lord were done by him. 
He attained a state of mind in which he could not be away from 
the Lord even for a minute. Because of the yearning for the object 
which gave excessive joy, the soul and mind were moved and 
the body became emaciated. The thought of God entered into 
his mind and began to melt even his soul. In this manner Alvar 
attained the intense devotion for God and also the association 
of His devotees. 
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6. Due to this intensity of love Alvar attained a state of 
mind which did not allow him to adopt any other means except 
God. He learnt from God that His feet alone are the means. 
He firmly clung on to this idea and sent errands to God informing 
Him of his intentions. The belated arrival of the Lord made 
him sulky. And again the captivating beauty of the Lord made 
him forget that and he became united with the Lord. As he desired, 
he got the enjoyment of the Lord. Alvar thought that he should 
do prapatti or self surrender at least once giving up all the other 
means i.e., considering even the prapatti not as a means; and 
that God alone is the only means - or Siddhopaya. So he gave 
up all which were described as upayas and upeyas in ancient puranas 
and also by ancient seers, such as mother, father, wife and few 
others, (2) all kinds of riches and (3) doing karmas and performing 
rituals. These were regarded as imitations of causes and effects 
(upayas and upeyas). Alvar even donated paramapata and other 
heavenly abodes as rewards to God’s devotees. He recoiled 
even from associating himself with the worldly objects, and their 
mere mention would cause his destruction. He considered God 
only as his father, mother, food, wealth and everything else. He 
cried while thinking of Him. He saw the Lord on the top of 
the Venkata Hills and surrendered himself at His feet considering 
them as the only means to attain salvation. This is the meaning 
suggested in the first part of the ‘ Dvayam ’ one of the secret mantras 
of Vaisnavites. 

7. AJvar’s nature was that he could not be separated from 
the Lord. But the Lord made him live with his body surrounded 
on all sides by the five senses which would drag Alvar away from 
Him (God). Understanding this state of affairs, Alvar cried 
with sorrow. As he had adopted God as the only means for 
his salvation, he had nothing to do except to cry out till he got 
his object of attainment. He laid the blame on the Lord Himself. 
Alvar attained a state that was ineffable and incommunicable. 
He lost himself in the Lord and was beyond the stage of consolation. 
The Lord showed him His deeds of valour to console him. That 
feeling of consolation once again disappeared when the thought 
occurred to him that the worldly people were losing such a fine 
experience. So, again he began to lament. There came a momen¬ 
tary appearance of God before him and that tortured him very 
much. In this way the woe of separation existed once in an 
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intensive form for some time and then was at a low ebb. Even 
though there were no defects either on the side of Alvar in surrender¬ 
ing, or on the side of God in showing mercy to Alvar who had 
surrendered to Him, yet Alvar had to suffer in the world. He 
asked God the reason for this. He replied that it was not because 
of his past karmas that Alvar was allowed to stay in this world 
still, but it was done willingly by God to have songs by Alvar 
for the benefit of Him and His devotees. 

Alvar became immensely pleased on hearing this. He thought 
of giving something in return to show his gratitude to God. The 
only thing one can give to God is his own self. But Alvar under¬ 
stood at once that it was also not possible because the self or soul 
was the property of God. Thus, he attained a state of confusion 
and perplexity. Then he desired to recite his Tiruvaymoli among 
the band of God’s devotees, the Vai§navites in Tiruvaj-anvilai a 
sacred place where the Lord resides with His consort for the benefit 
of the whole world. This was the service desired by Alvar. At 
this stage the Lord offered him his paramapata - the supreme 
abode - but Alvar had no mind to accept it. Even the mere mention 
of it was unbearable to him. He had completely forgotten the 
group of devotees who recite the Sama gana in the paramapafa. 

That was the determination and firmness Alvar had in his 
ideal. 


8. Alvar desired to see God in flesh and blood with his 
physical eyes. Failing in that effort he became desperate and 
began to suspect His qualities of paratantrya (/.*., dependent on 
his devotees to act as they commanded) and prakaritva (i.e.. Having 
all the objects of the universe as His body. He dwells inside all 
the beings and things), and feared when he remembered the sufferings 
and sorrows that came on account of the defects in this worldly 
life. These feelings of despair, doubt and fear, made him forget 
his service of singing Tiruvaymoli. At this stage, perhaps, the 
Lord reminded Alvar of the incident that he had been taken as 
His devotee to sing his Tiruvaymoli. In that rejoicing Alvar 
forgot himself, and gave his self as a gift to God. God felt over¬ 
whelmingly rejoiced to get the self from Alvar though the thing 
he got was His own. This made Him grow bright and bigger in 
stature. Alvar in a mood of ecstasy sings of Him as follows: 
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1 *7«T|pU$OT>/7 «4,0fl0&uQ*<IJ£OTCV Q&fT &,! 
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^/TcrraerTfr u3{r£&fTiu! Ou/tacnvr u3jj&£>mu. 

fiiSajQasrcitr, Quffhu <3fuuQm ! 30 

Alvar attained the status of Slta D£vi in the following respects: 

1. In giving up the attachment to the place of birth. 

2. In singing the praise of the Lord. 

3. In admiring and enjoying the prowess of the Lord. 

4. In experiencing the pangs of separation. 

The Lord became pleased on seeing these qualities in Alvar 
and so entered into his heart and stayed there, so that he might 
experience or enjoy him. In order that Alvar may not run away 
from Him thinking about his unworthiness, the Lord showed 
the greatness of the Soul to Alvar. The nature of Soul is (1) It 
is different from the body, (2) Its essential nature is knowledge 
(flana), (3) Just like piratfi (Slta Devi), it exists solely for the 
fulfilment of the purpose of God and not for itself, (4) Its dependent 
nature extends not only to God but even to His devotees and their 
devotees also. Alvar became a contemplator of the essential 
nature of Soul. 

9. The effect of knowing the essential nature of Soul was 
the desire to enjoy God incessantly. The idea of gradual attainment 
of enjoyment in due course became unbearable. Alvar began to 
beg of the Lord that either he should be taken over there to do 
service to Him or He should go over to him to give him the benefit 
of serving. He concentrated on the same thought only. He 
longed to see Him. On seeing things which reminded Him, his 
agony increased much and so he tried to put an end to himself. 
He cried owing to unbearableness. His heart began to melt at 
the very thought of the virtuous qualities of the Lord; the mind 
of Alvar became concentrated on Him only and the yearning 
for God acquired a momentum and became irrepressible and 
unbearable, and at that stage the day of salvation was fixed by 
God as the day of death. So Alvar attained an exceedingly joyous 
state of mind. 


36. Tiru. 8-1-10 
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10. Then at the stage of ascending to Vaikunta through 
the path of light (Arciradi marga), he engaged the Lord who is 
like a showering cloud, as his companion for his journey. He 
demanded that He should not leave him even for a moment. He 
became sure that there would be no hindrance to the attainment 
of his goal and the pain and sorrow of samsara would not follow 
him thereafter. So just as a person in his death bed reveals all 
his hidden treasures to his sons, Alvar also tells people all that 
he wants them to do for their salvation. 

7 'he Preachings of Alvar 

1. At the outset itself Ajvar tells people all that they should 
give up and the defects of those objects and the manner of giving 
them up. In the same way he tells the nature of the Lord who is 
the only object to be attained; and the quality He possesses and 
the manner and mode of offering their souls (selves) to Him. For 
this, one should do Bhajan (or prayer - chanting the name of the 
Lord). The Tirumantra is the main source for it. So He gives 
that mantra in a verse. To perform bhajan - singing of the praise 
of God - one should know the auspicious qualities of the Lord. 
So Alvar begins to describe His various qualities and informs people 
that to reach Him is easier and lovelier. If He is prayed He will 
remove all the hindrances on the way and offer real and permanent 
benefits. The effects of one’s past karmas which are capable 
of destroying soul will perish the instant one attempts to pray 
to Him. Just as he received the nana in the form of bhakti 
from the Lord, Alvar also enjoins people to follow the path shown 
in the Gita by Krishna. He wants them to understand that the 
Supreme Being is only one and asks them to love Him without 
expecting anyother reward from Him. Thus Alvar on account 
of his grace for all human beings removes ignorance from them 
and preaches them to have knowledge and love for God and makes 
them follow the path of prayer or bhajan. 

2. Alvar speaks about the glorious qualities (paratva aspect) 
of God who is the object of attainment by all. In order to prove 
Hiss upremacy, Alvar quotes the very words of Brahma and Rudra , 
praying to Narayana that He is the supreme God. 37 Secondly 


37. Tiruvaymoli. 2-2-10 
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he quotes another instance from Mahabharata wherein it is said 
that Arjuna once saw the very same flowers on the head of Rudra 
or Siva which he placed on the feet of Narayana on an earlier 
occasion. 38 He describes the pains and sorrows of the samsara, 
the blissful nature of the object of attainment and the loveliness 
of the means to be adopted. After that Alvar requests everybody 
to contemplate on the qualities of God and plunge into them. 
To be of help for that, he enjoins on the people not to waste their 
youthful energy by doing prohibited acts but to go to Malirumcolai 
Hill wherein the Lord lives, and to offer prayers to Him in thought, 
speech and deed, namely praising Him in songs, prostrating before 
Him and going round His hill etc. 

3. Here Alvar describes the extreme simplicity of the Lord 
in the form of idols. The accessibility expressed earlier in the 
form of incarnations becomes a supreme quality when compared 
with this. Alvar tells people that the Lord is waiting ever ready 
to help and to take them in the path of light and so why one should 
praise mortal men who are mean and low, and thereby degrade 
himself also. There is the Lord omnipotent to give whatever 
is demanded from Him. He will give the soul His own status. 
Mentioning all these qualities Alvar requests bards to take to 
singing His praises. God will give release or Mok§a. So Alvar 
says “ Give up the mean service of singing of mortals and turn 
to serve God by your songs and that is the only service which is 
suitable to the essential nature of Jlvas.” 88 He is the poet of the 
Lord. Likewise, he wants others also to become the poets of 
God to sing His praises only in their poems. 

4. Alvar who attained the state of Vairagya (abandonment of 
worldly desires) in the first instance establishes the meanness of 
worldly wealth, unstability of swargas (heavenly abodes) and the 
limited nature of self experience (Kaivalya). Then he explains 
the unworthiness of the act of propitiating the evil spirits or wild 
Gods with the offer of flesh and toddy After that he explains 
the ignorance, inability and nature of seeking help from the Supreme 
Being of the other unreal gods (apechatvam), and the darkness 
enshrined in the external religions and the Vedic religions of a 


3S. Tiruvaymoli. 2-8-6 
39. Ibid. 3-9-3 
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crooked nature. He tells the people “ O Men! you have prayed 
to other gods and known the benefits of your prayer. Even after 
learning from the $astras the various acts of the Supreme Being 
you did not get the clear idea that He is the only Being to be wor¬ 
shipped and attained. The cause of it is the Prakriti which He has 
given. You should know that to get relieved from that is possible 
only through the means of the grace of His feet. You try for 
that. To do selfless service to Him is the only goal of life.” 
By preaching like this Alvar tries to make others also attain 
the state of abandonment of worldly pleasures that he had attained 
and to create an interest for them in their pursuit of God. 

5. Many eternal souls and freed souls came to this world 
from Vaikuntha and from other places to see Ajvar who had re¬ 
formed the world through his divine songs and also to see those 
who were converted to be the devotees of Vi$pu by Alvar. With 
great satisfaction Alvar began to bless them and again to search 
and find out if still there were any wicked persons who did not 
become devotees of Vi$pu like the father who did not believe 
in the good advice of his worthy son Prahlada and the brother 
who did not heed to the words of advice of his younger brother 
Viblshana. He advises them as follows: 

“ The servants of God have spread all over the land in order 
that the ills of deadly diseases, enmity and want of food and such 
other defects of the bad times might be eradicated. You go to 
them so that you can lead a good life. If you have no capacity 
to go so far and know the supremacy of Lord Narayana on account 
of the love you possess for your own God, you do atleast this. 
You understand that the Gods you pray to now have also been 
given that status by Narayana. They worshipped Him and attained 
that power and status. If you follow the same method followed 
by your Gods then you will not be affected by the defects of Kali- 
yuga (Bad Age).” 

Thus Alvar made them devotees of Lord Vi§iju. Even those 
who turned to the path of devotion earlier and felt pleasure in 
the company of God’s servants were in the state of having con¬ 
viction in the means. For them Alvar, who stands in the final 
stage of attainment, emphasises the uniqueness of the object of 
attainment, i.e., God. 



A CRITICAL STUDY 


109 


6. Ajvar did prapatti to God earlier. He surrendered himself 
to God. But he was preaching to people to follow the path of 
devotion (Bhakti as a means to attain Him). For those who felt 
that to have bhakti as a means is opposed to the essential nature 
of soul and also that path requires many qualifications on the 
part of the follower and on that account difficult to follow, Alvar 
gives his advice as follows. He says * God took me under the 
shade of his feet; except his feet we have no other refuge.’ He 
mentions what he did actually: ‘ I attained to His feet with a willing 
heart.’ Thus Alvar makes clear by his preaching and practice 
his conviction or determination in Siddhopaya (the means that 
already exists) as his means and end. 

7. For those who accepted his teaching and stood steadfast 
following Siddhdpaya - God as the only means, Alvar in a pleasing 
mood gives his advice as follows, which is not contrary to what 
has been said earlier. The extreme limit of prapyam i.e., object 
of attainment is Tiruvaranvijai which is a delightful place where 
God resides. He, in that area form - in the form of an idol—is 
the extreme limit of prapakam or means of attaining the goal. 
Thus Alvar reminds them to keep this in mind. 

8. Then, for those who adopt Alvar’s way implicitly he 
says that they need not have two objects one as upaya and another 
as upgya, what is said as upeya - or object of attainment can be 
adopted as upaya or means also. He asks them to consider the 
Divya D5sa which is capable of destroying sorrows, as the only 
means and end. 

9. Alvar attains a stage when the day of his release has been 
fixed. So, on account of his boundless grace towards the people 
of the world he begins to preach even for those who had no 
knowledge whatsoever. He tells them that all their relatives, 
children and wives have no true love for them. God is the only 
relation who helps in times of danger. He is the protector. He 
is the loveliest and the most delightful. He is the only right means 
and end as well. And so let all the living beings in the wide universe 
understand that He is the SiddhepSya—The only means which is 
already present. 

For those who are not fortunate enough to have such a con¬ 
fidence in God, and so defective in knowledge to adopt that method, 



no 


AcArya hrdayam — 


Alvar prescribes another way /.<?., the Bhakti Marga with all its 
accessories or angas such as praying to him by offering flowers 
both in the evening and the morning etc. This means takes one 
who follows it assiduously to the final goal. But that is a long 
and laborious process. Further that is open to one or another 
of the three higher castes of the Hindu society. So for those, 
who could not follow that path, Alvar prescribes the way of prapatti 
or self surrender. It is a delightful way. Every one is qualified 
to follow that and further it surely leads one to salvation at the end 
of one’s life. (Siddhopaya is also called as prapatti sometimes. 
The difference between these two is positively this. In the former 
God is held as the sole means to attain Him. In the latter the 
prapatti becomes a means to attain Him. So this is considered 
not so superior as the former). For those who feel doubtful 
about its efficacy for the reasons that the means is simple, and 
at the same time its effect seems to be very great and there are 
very many powerful hindrances also, Alvar advocates some other 
way also. For those powerless and poor people he prescribes 
the chanting of God’s name or the name of his Divya Desa daily, 
which will destroy all sorrows and pains of life in this world. 

Those who are unfit even for such an act on their part i.e. 9 
to repeat the name with single-mindedness or to give a song on 
God—are asked to sing this particular portion of the ‘ verses 
of Alvar ’ and to prostrate before the Lord. In this way just as 
Krishna preached in the battle field all kinds of ways suitable to 
individuals, A lvar also advises people when the object of attainment 
is within his sight. 

10. In the First stage, Alvar advised his own mind to bow 
down to God and drive away ignorance. Then he called upon 
his friends who were like his mind and told them what they should 
do. He started with an account of the path of devotion in the 
beginning of Tiruvaymoli 40 and now as he has practically come 
to the end, he concludes it by mentioning the effect of following 
that path of devotion, which is to attain to the feet of God. A 
few more correspondences are also found in the first Ten and the 
last Ten which is under consideration now. As God hastens to 
take Alvar to His place in the Paramapada and also to make his 


40. Tiruvaymoli. 1-3-5 



A CRITICAL STUDY 


111 


preaching interesting to the people, Alvar explains very briefly 
the way of praying to God with the three karanas, and gives them 
to us written as if on a handbook for easy reference. 

For poets who enjoy the Lord like him and do service to Him, 
Alvar reminds that they should guard themselves from the various 
virtues of Lord, otherwise they may plunge into them and lose 
their lives. 

God in the first instance prepared the mind of Alvar to be 
fit enough to attain his abode and so decided not to allow him to 
be in this world any longer. So He went up to make his house 
ready to receive Alvar. And before the return of God, Alvar 
1 ad made the whole world perfect by his teachings and was ready 
to go with Him after finishing all his duties here on earth. God’s 
intense love towards Alvar extended upto all the parts of his body 
and He became intoxicated with love and showed all the delight 
in experiencing the body of Alvar because it was his last body. 
He forgot even the urgency and entered into the body of Alvar 
with all His paraphernalia. Such was His mad love for Alvar. 
AJvar explained to Him the unworthiness of the body and requested 
Him to relieve him from the body and succeeded in it. (Here 
through an imaginary interesting conversation our author very 
clearly brings out the reasons for God’s action of giving salvation 
to human beings). Mentally Alvar became aware of his journey 
to paramapada in the path of light. He imagines that the beating 
of drums, and blowing of bugles are being done in honour of his 
journey. He speaks about it in the Tiruvaymoli. 41 Alvar craved 
intensely to attain that stage physically also. As if the intensity 
of the love of God was far greater than the Love of A lvar, He came 
and united with Alvar and made him enjoy Him (the Lord) to 
his satisfaction. Even Alvar says in his last verse that all his 
desires and thirst have been quenched by God. His name is Harl . 
As the word means the destroyer (of sins), God wiped off all the 
sins and sorrows of Alvar. This he expresses to all in the last 
Tiruvaymoli. 

A Few Doubts Cleared 

1. Without any cause or even without a request Lord removes 
ignorance and gives nana in the form of devotion to Alvar and 


41. Tiruvaymoli. 10-9 
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He finally gives him the object which he wished for. It is also said 
that only the boundless mercy of God is the cause for it. On the 
part of Alvar in his first verse in Tiruviruttam he puts forward 
a request to God that his false knowledge, wicked conduct (actions) 
and the unworthy and dirty body should be removed from him. 
Alvar himself says in the last verse of Tiruvaymoli, that he has 
attained what he desired earlier. In these circumstances, a question 
is raised why Alvar was not favoured with the blessings of the 
Lord earlier itself? 

The reasons are, 

1. God’s intention was that Ajvar should reform the world 
by his teachings, which He was incapable of doing by 
His various efforts. 

2. If the desired object of salvation or release is granted 
immediately ordinary common folk may think that 
prapatti is like a poisonous lake and so, for fear of its 
consequences may not come to Him at all for any request. 

3. To fulfil the task of singing the praises of God for the 
enjoyment of Himself and His devotees. 

4. Those who adorn themselves witlj sweet smelling roots 
of plants or creepers, in their extraordinary desire for 
smell, will use the roots even without removing the mud 
that will be sticking to them. Just like that God had 
an intense longing even for the body of Alvar and so 
He kept him in this world. 

These four reasons may be adduced. But they are not im¬ 
portant. The following only is of paramount importance. God 
waited till Alvar attained the suitable stage to receive His blessings. 
In other words He waited till the increase of the Artti or intense 
desire of Alvar became fit to receive His blessings. This is the 
main reason. (It has to be remembered that it was not the cause 
for Lord’s offer). This is obvious from the fact that in 20 contexts 
or places we find AjLvar speaking as * glssfl’ and meaning 

now or hereafter. There was desire while he sang the first verse. 
But it gradually grew and became (Paramartti) or limitless desire 
as to make him fit for attaining the final object of mdksa. 
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2. Usually three stages of bhakti are mentioned; they are 
parabhakti, parajnana and parama bhakti. Does Alvar also 
undergo all these stages? If so where do they appear in his verses? 

In some places we find Alvar mentioning that he has seen 
God Kawan. In many other places he also mentions that he has 
not seen Him and so he is a sinner. These statements seem to be 
contradictory. We should take the first one as referring to the 
mental stage of Alvar and the second one as referring to the desire 
to be united with Him physically also. 

We find the words ‘ I have seen Him ’ occurring in ten places 
and ‘ I crave to see Him ’ in double the number of places and 
even more than that. This will show though Alvar was experiencing 
that para n£na stage in his mind, he was in the state of para bhakti 
outwardly. This state of mind continues upto the verse 4 * wherein 
he says ‘ that the God in Tirupper would not disappear from 
his eyes in order that he may see and enjoy Him.’ The parajnana 
stage which was running all through in his mind attains its perfection 
when he says in the verse 43 that he was in the company of the eternally 
free souls who enjoy eternal bliss. This also refers only to the 
mental stage that Ajjvar attained. The final stage of parama 
bhakti was attained by Alvar in the end in the* Muniye Nanmukan ’ 
Tiruvaymoli wherein he speaks about his verses that they are the- 
product of his extreme yearning for God i.e., parama bhakti * Mufi 
nta Avfi.’ 44 So we see Alvar attaining to the unique state while 
he was in this world with his body. In the case of all the other 
souls this state is possible or attainable only after the giving up 
of this empirical body. 

3. Where are the three stages of bhakti described and by 
whom? 

Sri Krishna speaks about this to Arjuna while he was standing 
on his chariot. That teaching is in the form of Gita. 

He again explained these things to Sri Ramanuja from a 
seat in Srirafikam called “ Cherapanfiyan. ” It is in the form of 


42. Tiruvaymoli. 10-8-7 

43. Ibid. 10-9-11 

44. Ibid. 10-10-11 
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Gadya. In these two works the three stages are explained as 
follows: 

Parabhakti is the state of —To be with God is delightful and 
knowledge. to be in isolation is sorrowful. 

Parajnana is the state of —To learn the essential nature, form, 
wisdom or clear knowledge, qualities and possessions of God very 

clearly as if seen actually with the eyes. 

Parama bhakti (the super -To be in a state that non-attainment of 
essential love of God). God causes destruction. 

4. We find in Tiruvaymoji that the various stages of devotion 
to God attained by Alvar are explained. The auspicious qualities 
of God are spoken of. It contains the preachings of Ajvar. It 
deals mainly with the five truths of Vai§navism, i.e. 9 Arta pafichakam. 
Each Tiruvaymoli contains one idea as its main aspect; One Ten 
i.e. 9 Hundred verses have one central idea. What is the main 
important central idea contained in Tiruvaymoli in all its Thousand 
verses, is the question. 

Avidya is the cause for birth. That is destroyed by the fiana 
in the form of devotion given by the Lord. The Lord offers it 
without requiring any qualification on the part of the soul or Jiva. 
He does it purely on account of his unconditioned grace towards 
Jlvas. The very same unconditioned grace of Lord which creates 
devotion in the minds of sentient beings causes them to attain 
salvation or mok$a. This is the gist of Tiruvaymoli. In short 
the unconditioned and unlimited grace of God and its power are 
explained in Tiruvaymoli. 



CHAPTER VII 


MAVSAVAl^A mAmuni—the commentator. 

Sri Manavaja Mamuni (1370—1443 A.D.), the commentator 
of Acarya Hrdayam was the last one in the line of the Vai§navite 
acaryas. Apart from this work, he has written commentaries on 
various other works also. They are: 

1. The three Rahasya grantha’s of PiJJai Lokacarya who is 
none other than the elder brother of the author of this 
work. 

2. Ramanuja Nurrantati by Tiruvarankattu Amutanar. 

'. Mnasarappirameya Sarankal by Aruja]apperumanar and 

4. The first 410 verses of Periyalvar Tirumoli. 

He has written a commentary on Gita which bears the title 
‘ Tatparya Dlpam.’ Further He has composed three original 
poetical works in Tamil. They are: 

1. Upate&a Ratnamala. 

2. Tiruvaymoli Nurrantati and 

3. Artti. 

His works written in Sanskrit are (1) Devaraja Mangajam and 
(2) Yatiraja VimSati on Sri Ramanuja. 

His original works and commentaries occupy a very high 
place. The four Rahasya granthas namely The Acarya Hrdaya, 
Sri Vacanabhusana, Tattvatraya and Mumuksuppati would not 
have been of any use to the world, but for the commentaries of 
Manavalamamuni. The author of Acarya Hrdayam taught his 
ideas to a scholar * Pejfar ’ by name. He in turn taught that to 
a noble man ‘Ayi.’ It is said that this commentator learnt it 
directly from Ayi and then wrote his commentary according to 
that. 
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Manavalar was born in a sacred village in Tirunelveli District. 
It was called Alvar Tirunakari on account of the birth of Nammalvar 
in that place. Manavajar’s birth is highly extolled by later scholars. 
It is said that on the day of his birth, clarity of thought came to 
Tamil learning and the various sastras became brightened. Even 
dull headed men attained a superior status, the life of Ramanuja 
took a new birth, the works of Alvar got a new light and became 
clearer and even the Lord Arankanata was rejoiced to see him.. 
The child was named AJakia Manavajan, the very name of Lord 
Arankanata. He led family life for a few years and later on became 
a sanyasin and dedicated himself to the service of Lord Rahkanata. 
At that time he was given the name ‘ Manavala Mam uni.’ He 
was initiated into Tiruvaymoli by his Acarya whose name was 
Tirumalai Alvar. The latter was called Tiruvaymoli pillai on 
account of his love and devotion for Tiruvaymoli. As per his 
wish Manavala Mamuni dedicated his life to the cause of populari¬ 
sing ‘ Arulicceyal.’ His devotion to Sri Ramanuja is well brought 
out in his work Yatiraja Vim&ati which contains songs in his praise. 
He was also called by the name Yatlndrapravana. It is said that 
Manavala Mamuni was the reincarnation of Sri Ramanuja himself, 
and he wrote a few works in Tamil in order that the defect that 
he did not write any book in Tamil in his earlier life might be 
rectified. 

He spent the major portion of his life in Srirahkam itself. 
When he first went to Srirahka, Pillai Lokacarya had already 
attained mukti. So he went to the place where he lived and paid 
his respects. He praised the place where Lokacarya had lived as 
4 the place which produced the Rahasyas.’ 

Once he toured the northern parts of Tamilnad and then 
stayed at Kanchi for about a year, lecturing on the Sri Bhasya of 
Sri Ramanuja. On a later occasion he undertook another tour 
of the southern parts and during that tour he stayed at Alvar Tiru¬ 
nakari for a longer time. It is said that during that time Maija- 
vajar met Ayi Swamika} of Tirunarayanapuram and learnt many 
intricate meanings of Acarya Hrdayam, specially for the Sunjai 
No. 22 which contains reference to the Rahasya and its meaning. 
There is an anecdote that during that time some miscreants set 
fire to the house where he stayed, But fortunately nothing untoward 
happened. Manavalar was merciful towards them and pleaded 
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with the king not to punish them. Through his efforts a few 
repairs were carried out in the temples at Alvar Tirunakari and 
Tirukkuninkuti. 

After returning to Srirankam he used to deliver lectures on 
Tiruvaymoli. He explained the commentary 4 lfu ’ daily. The 
series lasted for a year. It is said that this was done on the express 
wish of Lord Rankanata and so Sri Rankanata along with his 
consort attended the discourse daily and on the last day as a 
mark of respect and also to show his gratitude to his acarya, the 
Lord appeared in the form of the son of a priest and read a verse 
(Taniyan) in praise of him. It begins as ‘ Sri saila.’ This happened 
in the big manfap at Sriranka. Thus Manavaja Mamuni is the 
only person who has got the unique reputation of being an Acarya 
who was eulogised by the Lord also. 


The Greatness of His works: 

His style is simple, lucid and melliflous. It contains depth 
of meaning and is delightful. His knowledge of various sastras 
helped him to write in a sweet style. Clarity in expression, devoid 
of any ambiguity is the main feature of his style that can be seen 
in all places. These are general features. Now we shall turn 
to the special feature of the work under our study. 


Commentary on Acarya Hrdayam: 

He starts his commentary by giving a fine introduction which 
easily takes the readers into the work. In the same way for every 
stinaai a brief introduction is given which is very helpful in under¬ 
standing the succeeding surnai easily and thoroughly. The second 
speciality is the mention of the connection between the surnais. 
Where a continuous argument ends the commentator summarises 
briefly all that has been said earlier. This helps us to a great 
extent to keep in mind the ideas expressed earlier and to proceed 
further on. Thirdly he uses apt similes to make his ideas clear. 
Then we find for a few surnais the commentator giving more than 
one meaning. There he brings out the minute differences between 
the one meaning and another (a few such cases are dealt with 
separately in the later portion of this essay). In some places, for 
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a few words he gives two or three meanings and points out their 
distinction clearly (Ref: S.l. nlrmai). He points out the niceties 
in the constructions, meanings and beauties of words used. In 
the original work we find quotations taken from various sastras 
of Sanskrit and Tamil. Not only the ideas occurring in them 
but also the words and even syllables have been used in this work. 
The commentator gives the full passages or slokas and also interprets 
them very beautifully. That shows his extensive and deep knowledge 
both in Tamil and Sanskrit. The Vaisnava traditions and 
conventions are explained by the commentator. The expansion 
of meanings for compounds 1 and the clear and precise exposition 
of inner meanings wherever possible, are few more of the meri¬ 
torious points to be mentioned here. The examples for the various 
statements made above will follow. 


Apt and beautiful similes: 

The following simile is found in the general introduction 
to the work. The Supreme Being, the Lord of the universe, appeared 
in the form of many incarnations in order to redeem the world 
from the evils and set it right in the path of virtue. He could 
not accomplish it fully. So he thought of another method. He 
wanted to manifest Himself in a suitable person among the living 
beings so that he may carry out his reformation of the people 
easily and thoroughly. He was on the look-out for a capable 
person for that and found him out in Alvar. For this a simile 
is given. The hunters in the forest, to catch a wild animal, will 
use a tamed one. By showing an animal of the same kind they 
will attract the wild beast and if it approaches they will deceive 
it to fall in their trap. This is the usual method adopted to catch 
wild beasts. That is cited here as a simile for what the Lord did 
to bring the worldly people to his way through the form of AJvar. 

A very fine and apt simile is given in surqai 21. That describes 
the four qualities of the soul and the difference between them. 
Se§atva and paratantrya are the first two essential qualities the 
soul possesses. The people who follow the path of Sastras under¬ 
stand that Sesatva or the serviceability is the essential nature of 


3. Vide AH. S. 99 commentary 
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the soul or atman whereas the people who follow the path of Tiru- 
mantra understand paratantrya or the complete dependence on 
God as the essential nature (Swarupa) of the soul or atman. The 
commentator differentiates between these two qualities. He says 
that the one is the state which is capable of being used as God 
wishes. The other is actually being used for his service as He 
desires. To make the idea clear the commentator brings in a 
simile that serves the purpose fully. The simile is this: 

4 *lL uf-uQurrem QufrQco QroffeuLb; u^uQujw GurrQm) 

urTcr£jbfirTBJib t 

The se§atva is like a piece of raw gold whereas paratantrya is like 
the gold melted and made fit for making ornaments. By this 
simile the usefulness and the superiority of paratantrya are brought 
out very clearly by the commentator. A few other places where 
we find similes used by the commentator are: (Surnais 31, 86, 114, 
115, 117, 123, 220 and 226). 

For the marvellous way of introducing simile to make the 
idea in the silrnai crystal clear and also to add charm to the writing, 
the following may be taken as a suitable example. Stirriai 177 
runs like this. 

• Qurrmtu urrs & $ wfi&ty (Lpnrcisf}4f(Lpeifr a9 $)i ih 

This sentence gives the important or predominant quality that 
is found in the three places mentioned before the foot, which 
commences as 4 Telinta en Cintai* in Tiruvaymoli. 2 That 
quality is 4 Bhogyapakatvara ’ /.e., the zeal or fervour shown in 
enjoying the object even before it became fit for enjoyment. The 
expression is not dear enough. After reading the simile given 
by the commentator, we find that expression clear and striking- 
The three places mentioned in the first foot of the above mentioned 
verse are Pulinkuti, Varakunamankai and Vaikuntam. The Lord 
in these three places is represented as lying, sitting and standing 
respectively. What is the purpose behind it? Is there any idea 
in this kind of representation? Acarya Hrdayam points out that 
near those three places is the birth place of Alvar, Tirukkurukai 


2. Tiruvaymoli. 9-2-4 
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or Alvar Tirunakari. Alvar’s experience of God is depicted as 
Mathura bhava or the experience between a lady and her lover. 
That experience is not one sided. It is an enjoyment for both. 
The part of the lady or Alvar becomes a passive one and it is for the 
Lord to take active part for the union. The Lord fervently hoped 
and longed for enjoying Alvar. But Alvar did not attain the 
fitness for it. That is why he is waiting around the place of Alvir 
in expectation of his maturity. 

To explain this the Commentator gives the following simile. 
“ Just as a person with great appetite because of his zeal to eat 
even before the rice in the cooking pot becomes fit for eating, 
comes near and hovers round it by lying sitting or standing.” 

*ppGucjr 'ff&rmri'e ui^si/ LDrrgp(§ 

ug, fbjDfijrrQ it) 

<4f$/<£(j5 sup# 6)i_LUj£/ $jbugv 

^ > LDr^uQurT(Jm) , 

If one remembers this simile then there would not be any 
difficulty in understanding the idea expressed in the surnai by 
the term ‘ Bhogyapakatvara.’ What else is the purpose of a 
simile! 

One more example may be given to show his worldly knowledge 
conveyed through his use of a simile. In surnai 228 an imaginary 
conversation between Alvar and God is depicted. As God could 
not give proper and convincing answers to the queries of Alvar. 
He stood lowering His head down in shyness. At that moment 
beating of drums and blowing of bugles were heard. That was 
made by God in order to take Alvar to his abode. It has been 
described in the penultimate Tiruvaymoli. This state is described 
by the Commentator very skilfully through the following simile: 

* * «v 6)# II® *-urr£Ujn iurt 

Q&rr or (ry cQ lL l_ rr <u 

Qjs/tlLl_# Q#rr1dcS} eun&ftu (LpLpi><m&£rTGa) 

€ &(J)iLrrQurTGm ,t 

In festivities rituals will be performed by priests. During that 
performance if they forget the mantras which are to be recited, 
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then they will ask the band group to play on t eir instruments 
and try to conceal their fault by that noise. In the same way it is 
pointed out here, that the Lord also tried to conceal his inability 
to answer Alvar’s questions. In this we find the commentator 
who was an ascetic quoting an example which reveals the failings 
of the priests of society. The simile makes the passage interesting 
to read. There are any number of similes in his work among 
which only a few models were shown above. 


The skill shown in the exposition of passages: 

In surnai 56 while describing the speciality of the poetry of 
Alvar, the following expression finds a place: ‘ ulli uraikkum 
Tirumal ’ meaning Tirumal who speaks or utters after careful 
thought. ManavSja Mamuni explains the expression as follows: 
Tirumal, the God, possesses the unmixed or pure satvic knowledge. 
Whatever he utters will be considered as the words of the sacred 
vedas. Yet He did not speak in haste. For, then other people 
might blame him that he spoke as if automatically without giving 
any thought to it. Having all these in his consideration, with 
great love and on that account with great care to create confidence 
in others, He speaks describing the Vedic path to the world. 
Secondly, in surnai 125 while comparing the state of Alvar with the 
state of SIta D6vi the expression 1 u>mLi ibeuena &i 

' appears. This means the piratti (noble lady) tried to get 
either poison or any other instrument to put an end to her life. 
The commentator explains the expression as follows: 46 He has 
imprisoned my life here in his palace. If the poison kills me that 
becomes a good death for me, because I will be relieved of all the 
troubles. Is there nobody to give me a bit of poison? Even 
the poison takes sometime to kill a person. Is there no one 
here who can supply a deadly weapon which can kill me imme¬ 
diately.” Thus she tried to find out a method to kill herself. 


Extensive Knowledge: 

As stated earlier, for giving full passages with explanations 
even for the monosyllabic words found in the surnai, 4 the surnai 


3. AH. S. 125 
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which commences as ‘ iranenil ’ may be quoted as an example. 
There the words 4 Nadia/ 4 Vidi ’ and 4 Ha!’ are shown where 
from they have been taken and a detailed explanation is given 
for those passages (Vide Page 16). 


Two or more meanings for Words: 

In surnai 155 the description of the cloud is given. It is 
spoken of metaphorically. So, many expressions are used with 
two meanings there: They are clearly and precisely explained by 
the commentator. 4 Lajjittu Veluttu ojiptu’: The cloud will feel 
shy of not being able to pour rain still more. Because of its in¬ 
ability to help, it will become pale and hide itself. Similarly 
even the acaryas will feel shy of not being able to give more know¬ 
ledge to others. Because of that their faces will fade and become 
pale and they will shun appearing before the public. 

Four kinds of Acaryas are mentioned as belonging to this 
category. They are anpukurum afiyavar, Uraiyilitatavar, Puyarkai 
arulmari and KunantikaJ Kontal and such others. The explanation 
of two of these expressions is given below: 

4 Uraiyilitatavar ’ refers to Tirumalicaippiran. He was known by 
that name because he fought for the supremacy of Tirumal over 
other Gods and established it with the help of his sword without 
putting it into its sheath. He emphasises throughout his works 
only this. That is why he was referred to by that title. 

Next the expression 4 anpukurum afiyavar ’ is taken as referring 
to the first three Alvars. This term has been taken from Periya 
Tirumoji of Tirumankai Alvar. The whole expression found 
there is as follows: 4 

*ew«raf/i G&rrit[5§i cy «i0ii luo/rf-’ 

Though this is used in a general way without referring anyone 
in particular it is taken as referring to the first three Alvars. The 
commentator here gives the same meaning. How it came to 
denote that meaning is the question. 


4. Peaiya Tiru. 2-10-4 


A CRITICAL STUDY 


123 


The first three Alvars namely Peyar, Putattar and Poykaiyar 
have given three antadis each containing Hundred hymns. A 
careful reading of those three works will show that the expression 
here used to denote the three Alvars is fully justified. 

Peyar in his work, often speaks about attaining God’s feet 
(ap cerutal). We find him doing so in the beginning, in the middle 
and in the end as well. So it is proper to refer to the devotee 
who speaks predominantly about 4 ap cerutal * as 4 apyavar.’ 

Putattar begins his work by the well known line (‘ anpe taka- 
Jiya). He concludes his work again by referring to anpu. Thus 
one who mentions his excessive love or anpu to God is referred 
by the term 4 anpukurum apyavar 5 a devotee whose love for God 
is in abundance. 

Poykaiyar the third of the group mainly speaks in many 
places about his crying to God for his wasting many days in vain. 
He wept for the attainment of Go J. So it is proper to refer to 
him as 4 Arumpic Kanmr corum Apyavar’ the devotee who wept 
on account of his love for God. That is why the first three Alvars 
were spoken of as 6 *smraBfft Q#rrftp$i 

.0tb uf-iuturf! 

6 j>fUj-G)£rr (if£j 6T&B €h)gjr§rt IBmefosirrrr 

58 This surnai points out that the qualifi 
cations the grammarians prescribe for the first verse of a Kavy& 
are found in Alvar’s Tiruvaymoli also. Then, one may ask 
whether Alvar followed all the grammatical rules strictly. Is it 
not opposed to the idea expressed elsewhere that the verses of 
Alvar were born spontaneously and he never had any previous plan 
to work out a treatise? 

The commentator points out, that according to the grammarians 
the first verse of a treatise should contain tpree aspects—they are: 

1. a salutation. 

2. prayer and 

3. suggestion of the contents of the 

work. 


5. Bhaktamrutam P. 5 

6. AH. S. 213 
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In the first verse of Tiruvaymoli we find these three aspects: 

1. ‘ elu ’ .. raise up or attain salvation is the 

salutation. 

2. 4 tolutu ’ .. to pray refers to the prayer. 

3. fi ati ’ the feet of the Lord. That is the 

object spoken of in this work. 

Thus in the expression (at tolutu elu) which is in the first verse 
of Tiruvaymoli we find all the three aspects required of the opening 
lines of a good kavya of those days by grammarians and scholars. 
Because A]var sang by the grace of God these aspects were also 
formed naturally and not by any effort on the part of Alvar. This 
is evident from the word ‘ untu ’ used to denote their formation 
by the author of Acarya Hrdayam. Thus the use of the one word 
and its aptness is clearly brought out by the Commentator. 

Further we will see how the commentator brings out the two 
different shades of meanings of the same passage in a very subtle 
manner. Eleven such instances in all are shown very briefly in 
the following pages: 


Explanation of the different interpretations: 

1. Surnai 76 - begins with the words Peccupparkkil. 

44 umtAGlw &enmru Quitiu ffitTrrpfDiLifit&fb; 

iSjpeQ umt&Gia) ^(£5<yrr(5LO/7 ^glib ^gpQpdtr gyih *>tfluu(€S)ib* *. 

The criteria for accepting books or for rejecting them are taken 
as two and so two interpretations are given to the above surnai 
on those two bases. The first interpretation considers instead 
of the contents of the works , the language in which they are written 
or the caste of the authors who have written those works as the 
basis for accepting or rejecting them. 

In the Second interpretation books which are in Sanskrit 
language and which have been written by high born or high caste 
personages are considered as the basis for accepting the works. 
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In either case what is not expected or desired comes into 
being. So the author proves by suggestion that only on the basis 
of the contents of a work it should be either accepted or rejected. 
By this the language fanaticism and the egoism of high birth are 
condemned by the author (and the paramount importance of 
Tiruvaymoli is established). 

2. Surnai 101 explains the superior nature of the bhakti of 
Ajvar. It ends as follows: • *£$rr <3urTme8($$$ 

Q^rraaip '. The devotion of Alvar makes him contemplate always 
on God. So it is like the cause of his existence. It kindles his 
desire to grow on and on, so it helps him in his enjoyment of 
God. It is the cause of his longing to do service without expecting 
any reward and so it helps him in his selfless service or Kainkarya. 
In this way it is expressed that his devotion is instrumental for his 
existence, enjoyment and selfless service. 

In the second interpretation it is said that the vjtti (selfless 
service) of Alvar becomes a cause for his existence and as it ultimately 
benefits the Lord it is an enjoyment for God. In this way the 
devotion of Alvar stands as the cause for Alvar’s existence and 
also as an instrument for his selfless service which is an enjoyment 
for God (QurT&e8($fi§ll c .Li&trsm low§ t). In the second meaning 
the order of words has to be changed like this (*&&($£$ 
fi-u*fr«ror LDrrcuQprrfbr (pi ). 

3. Surnais 102 and 103 deal with causes for the attainment 
of the state of parama bhakti by Alvar. It is expressed in surniai 
102 that Alvar did not attain that state on account of the perfor¬ 
mance of karma, flana and bhakti in his present birth. In sunjai 
103, it is taken as expressed that the cause for Alvar’s bhakti was 
neither his efforts in his earlier births nor his performance of karma, 
fiana and bhakti in his present birth. 

In the second interpretation the following is the difference 
or speciality that has been adopted. According to surnai 102 
the performance of the three means i.e., karma nana and bhakti 
in the earlier birth is not the cause for the parama bhakti of Alvar. 
Then a doubt may arise whether it would not have been caused 
by the performance of those means in this birth. That doubt is 
cleared by the second surnai 103. 
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The Commentator Sri Manavaja Mamuni points out that 
the first interpretation given above is more akin to the meaning 
found in the original copy (or pattolai) of this work. 

4. Surnai 113: ' eupeurr j$4)2kv QajjflQfi ^gp 

lSI& <surrip<ip#& frasrffijD fjiySuj« *fiiS&&><£$rrsu$Q)3n 9 

In the former surnais (107 to 112) it was explained that the spon¬ 
taneous grace (unconditioned grace) of the Lord and not any 
qualification on the part of Alvar was the cause for the deification 
of Alvar or for the blessing conferred on Alvar. If it is accepted, 
a further question may arise why the grace which was there from 
the beginning began to work all on a sudden. There should be 
some reason for that. Is there no righteousness on the part of 
Alvar which can be attributed as the cause for the action of God? 
The above surnai comes as an answer to that question. 


Varavarillai 


Verite 


enru aruti ittapin 


Valmutal enkira 


There is no cause that can be attributed 
to the coming in of God’s grace on 
Alvar. 

unconditionally he will bestow His 
grace. 

Thus Alvar declared with determination 
and so 

as Alvar has said about God that 


sukrudam oliya 


He is the prime virtue for his lonely 


Karpikkalava tillai 


enjoyment, there is no other virtue that 
can be attributed or imagined as a cause. 


In surnai 107 it is explained that there were no causes on 
the part of Alvar even done unconsciously. Because if there were 
causes accidentally even, they would have been certainly men¬ 
tioned by Alvar. 


Furnai 108 explains even if there was no such virtue as to 
merit the blessings of God, there might be some virtue due to 
which Alvar attained a good mind relieved of evils and was inclined 
to pray to Him. Even for the attainment of this state of mind 
God was the cause and not Alvar’s virtue. 



A CRITICAL STUDY 


127 


Stirpai 109 explains this in the following manner. The nature 
t f God is to bless people when they attain the state of parama 
bhakti. But He also blesses equally one who utters the number 
twenty six. Even this is taken as referring to Him and so He 
blesses that man. One may say that Alvar also might have behaved 
like that. It is not so; because Alvar himself says that even that 
qualification was not in him. 

Surnai 110 says that Alvar did not even allow Him to come 
to his heart nor had a liking for Him in his heart. They have 
been done by God. That is evident in Alvar’s verses. 7 8 

Sfirijai 111 says: As Alvar himself mentions elsewhere his 
mere mentioning of His name Matavan and his dwelling place 
‘ Maliruhcolai Malai ’ made Him come and stay in his heart, 0 
why can this not be held as the cause of God’s blessing on Alvar? 
These two acts and a few other similar acts cannot be said as capable 
of fetching such a glorious benefit. God who possesses uncondi¬ 
tional grace might consider them as causes for blessing particular 
individuals but either in Alvar’s view or as a matter of fact in any 
devotee’s view they could not be said as deserving causes. 

Surnai 112 mentions the imaginary arguments between Alvar 
and God and how the grace - Krpa - encircled God in order that 
He could not leave Alvar without blessing him. Then, in this 
stage only Surnai 113 is given. 

As per the second interpretation the main difference is this 
only. The doubt why all of a sudden Alvar should be blessed 
with the grace of the Lord and why the grace should fall on Alvar 
alone leaving all the others, makes one feel that there should be 
some cause for it. This kind of doubt is raised in surnai 107 
itself and surnai 108 to 113 (half portion upto - aputiyijtapin) is 
taken as one sentence and as expressing the idea of Alvar. The 
commentator remarks that this second interpretation is in the 
same pattern as in the original copy of Acarya Hrdayam. 

5. Surnai 162: In this the author expresses the predominant 
quality of God, residing in the form of area at Kurunkuti. To 


7. TiruvaymoU 1-7-9 and 5-8-9 

8. Ibid. 2-7-3 & 10-»-l 
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denote the place the author uses the word 4 Vai§nava Vamanam.’ 
The quality that shines in the deity there is 4 Vibhava lavanyam,’ 

It is a speciality of the author to use the expressions taken 
from Tiruvaymoli in which the particular temple has been sung, 
to denote that place viz., (Mannor Vin^or Vaippu, Uraikoyil, 
Tennakar, Nannakar, Avvur, Pukumur, Manakar, Ninakar, 
Aycceri, Tayappati, Vajampukalumur, Mokanam, Marulkal Kati 
yum Mayalmiku polil etc.). 

The place is referred to as Vai§nava Vamanam because the 
name of the Lord there is Vai$nava Nampi. There is an anecdote 
which explains that the Lord in that place once stood as a humble 
student before Sri Ramanuja and learnt the meaning of Vedanta 
and 44 attained Vai$i>avam ” just as on an earlier occasion He 
took the form of Vamana (the dwarf) to beg his own land from the 
cruel and powerful king Mavali. Further it is said in Puranas 
that the Lord there is the manifestation of 4 the incarnation of the 
vamanam.’ So the author uses the word 4 vai$nava vamanam ’ 
to denote that place where He resides. 

Another reason also is given by the commentator to explain 
this usage. The ten verses sung on this place contain the following 
lines at the end. 9 

* 'QjflQarmmApf&m g)« Ufa* 

ffihu* *J*eorrfr mmitLmrmjrt *£_«b 

rr** 

This says that those who recite those verses, understand the meaning 
and follow them in practice and thereby become masters in the 
verses are called Vaisnavites in the wide world. The place which 
is associated with those Vai$navites is called Vai§nava Vamanam. 

44 Vamanan ” means dwarf. Kurunkuti can also be taken as 
kuriyavan kuti Le., the dwelling place of a dwajf. In this sense 
also the name vamanam is fully justified. Further, because the 
author is describing the beauty of the incarnation that shines 


9. Tiruvaymoli 5-5-11 
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there, to be in consonance with it, he uses the word vamanam 
which pertains to one of the incarnations of God. This is an 
appropriate usage and embellishes the sentence. 

6. Surnai 198: Alvar’s preachings are intended for four 
kinds of persons. Even among them he advises often two kinds 
of people namely the wordly people and the Lord. To those two 
kinds of people, Alvar gives advice always on what they should 
do and what they should not do. In this surnai for the expression, 

&dr Qerrwsu+jrt* two different interpretations are given by the 
commentator. The first interpretation is this: 

The JIvas are influenced by their karmas. So they are not 
in a position to know what the means is and also what the goal 
to be attained is. For those who are in that state of perplexity 
Alvar gives his advice in various ways as to what should be adhered 
to by them and what shold be given up. Isvara is also in the 
same state of perplexity on account of His excessive love towards 
Alvar Owing to that He becomes doubtful whether Alvar will 
go away from Him thinking of his meanness or unfitness to go 
near Him. So Alvar advises Him that he would not go away 
from Him. He also instructs the Lord to give up His anxiety. 
He tells Isvara about the means and the goal to be attained and 
also advises Him not to do what should not be done and to do 
what should be done. In this way to the worldly people who are 
in ignorance and to God, Alvar often gives advice regarding good 
and bad things. In the surnai many places are indicated where 
Alvar advises both of them. With respect to the advice to the 
worldly people one place from the first Ten of the Tiruvaymoli 
and one place from the 10th Ten of the Tiruvaymoli are given. 
That includes all the other places that are found in between them. 
Some ten instances are shown with regard to the advice to the 
Lord. In all these instances the advice is not necessarily concerned 
with giving instruction about the means and the goal. 

In the second interpretation both kinds of advice are taken 
as directed to make them firm in their means and goal (Sadhana 
and Sadhya). The advice for jlvas speaks about bhakti and pra- 
patti which are the means to attain Him and about Kainkarya 
which is the goal. The ten instances shown in the surnai can be 
9 
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interpreted to mean in the same way as conveying the means and 
£oal to I&vara who is in a state of perplexity. Here the perplexity 
should be taken as the anxiety, ISvara had towards Alvar who 
is his sadhya or goal of enjoyment. In the former meaning it 
was taken as the jlva’s perplexity over the means and goal. 

7. * u*eu$ u&j&urrw&eh ^epmem Q&opriiaisri" 10 

First meaning: In Tiruvaymoji we find a few parts dealing with 
the bhagavatas or the devotees of God. In a treatise on God 
what is the necessity and propriety for such verses is the question 
answered here in this surnai. 

There are many verses enjoining on people the need to think 
about God and contemplate on His auspicious qualities. The 
other hymns which speak about God’s devotees should be considered 
as a part of the verses on God which will not become complete 
without them. These hymns exist only to make them complete. 
The verses on God arc like the commands that say about Jyotistoma 
yajna and the others are like rules which insist on doing prayaja 
etc. It is a well known fact that if the prayaja rules are practised 
then only the performance of Jyoti§toma will be beneficial. Thus 
the importance of devotees (bhagavatas) is brought out in this 
surnai. 

Second Interpretation: In many verses Alvar advises others. 
In those verses not only the qualities of God but also the qualities 
of Jlvas are explained. What is the need for them is the question 
They should be taken as speaking about God who is the goal to 
be attained and about the jlva who is the person who should attain 
that goal. Thus, even here the verses which describe the qualities 
of devotees form an important part of the rules which speak about 
the goal Le.y God. 

8. In surnai 220 which summarizes the contents of the second 
Ten (Hundred) of the Tiruvaymoji, for the following passage two 
different meanings are given by the commentator. * ^iijiuastfuj 

uperv&rr & *<sou<sv upfifisu 

arrpempsu G&Gqt&rruSI&<su &(fliuu Q&eneouiurrjg&fcrr£ 

ghtiremasr try G)Guetfhi3 lL®' 


10. AH. S. 217 




A CRITICAL STUDY 


131 


Meaning I: God is the object of attainment of all. In 
the first Ten of the Tiruvaymoli the ‘para’ aspect of God is spoken 
of. In order to establish that fully, Alvar explains in the second 
Ten the qualities v/r., giving all the benefits, to be the cause of all, 
to lie up on the serpent bed ‘ Anantan,’ to be the beloved of Lakshmi 
and to be accessible to all by taking incarnations—in the two 
Tiruvaymolis Tinnan’ and ‘anaivatu’ aravanai. In both these 
Tiruvaymolis all the five aspects have been described and examples 
to that effect are shown by the commentator. 

Meaning 11: In the second interpretation among the five 
qualities mentioned above the first two are taken as described in 
Tinnan and the other three qualities arc expressed in Anaivatu 
aravanai. The commentator points out that this second inter¬ 
pretation is in agreement with the original manuscript of the book 
and this meaning is the most appropriate one. He gives three 
reasons for that which are acceptable to all. 

9. Surnai 224 gives the substance of the sixth Ten of Tiru¬ 
vaymoli. There appears" the following passage for which two 
interpretations are given. • t/£ra«wi Querrurrewflsirt & uj>t ggturrii 
&uj(7&&lGsr ft# < 2 i&£upTTiceiLjrjfTutu *Qurr&(ii&8oft ’ The objects 
that have been rejected as imitations or as not real by puranas and 
pauranikas. There are both means and ends which have been 
rejected like that. 

In the first interpretation puranam has been taken as referring 
to Bhavisyat purana. Further, pauranika is taken as referring to 
Sri Ramanuja who had spoken in the same manner of Bhavi§yat 
purana in his Gadya. From that a sloka is quoted and explained 
in detail by the commentator. 

In the second interpretation these two words purana and 
Pauranika are taken as referring generally to all puranas and 
ancient people who followed the tenets of the puranas. 

Here the commentator by way of explaining the sloka taken 
from Saranagati Gadya makes a few ideas clear. He interprets 
the sloka in two ways. 

The mother, father, wife, children, relatives, friends and the 
spiritual teacher or guru are spoken of as upayas and upeyas. 
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They give pleasure by themselves and therefore they come under 
upeyas or the objects of attainments. They help to attain the 
real goal and in that respect they are considered as upayas or means. 
But these are not real upayas or upeyas but only imitations. In 
the same way all the wealth and riches including lands and houses 
are spoken of as upayas in one sense and upeyas in another sense but 
all of them are not real ones. In the later portion of the sloka, 
karma nana and bhakti are mentioned as other upayas or means. 
And the enjoying of swargaloka and state of Kaivalya or experience 
of the self are also mentioned as other upeyas or ends. These 
other upayas and upeyas also should be considered as objects 
fit for rejection. 

In the second meaning to the sloka, the commentator remarks 
that instead of dividing them into two as shown above all the 
objects including karma etc., Swarga and Kaivalya can also be 
said as non-real imitations of upaya and upeya when compared 
with the real upaya or upeya, God. 

10. In surnai 228, the following passage appears with two 
interpretations. 

‘ LDfraniusmu miff-fi &j] eun-Qaa#cr& &($£ $gvt&lL 

Quff tu(Q)9sr 

In the first meaning ‘ Mayaiyai ma{ittu ’ is taken as the effort of 
Alvar. Alvar described the unworthiness of his body to God 
and requseted Him to remove it from him. His request was 
granted and Alvar became proud of his action. In the second 
meaning ‘ Mayaiyai matittu ’ is taken as the action of God done 
of his own accord as He very much wanted to take Alvar to parama 
pada. 

11. In the same surnai in the later portion comes another- 
expression. 

* * U(J&($ $ GV)&&GSnLJLb /g/S/@L£> (o GUT) I 

^iShArTtgl 6 ) 0 ^ il / ld " 
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The meaning is this: 

God thinks as follows: k4 The Jlva has knowledge. He is 
attached to Prakrti or Nature. That knowledge of being attached 
to Nature causes him to go away from me. So the Jlva which 
is the intimate body to me is attached to Nature or prakrti, which 
is dirt. As I am the lover of the soul, it is my duty to remove 
that dirt from the soul or atma.” 

The second meaning: 

“ Prakrti is in two forms. One is Jlva and the other is inani¬ 
mate objects. The prakrti which is Jlva has knowledge and that 
makes it draw back from me. Both the 4 acit ’ and 4 cit ’ are 
bodies for me. Among them, 4 cit ’ is a more intimate body than 
4 acit.’ So it should be my look-out to remove the dirt from the 
soul which is my intimate body.” 



CHAPTER VIII 


CONCLUSION. 

This study may be concluded with an enumeration of the 
main ideas dealt with in the body of this work. The Introductory 
chapter deals with the circumstances under which Acarya Hrdayam 
came to be written and also with some of its features. The growth 
of the Manipravala style in Vai$nava literature and its need and 
function are discussed in the second chapter. A few special features 
of the style of Acarya Hrdayam are explained with illustrative 
examples. The third chapter deals with the author’s view of the 
Tamil language and the devotional songs. It is observed that 
the author lays greater stress on ‘ the content ’ than the language 
in which the thoughts are expressed. A liberal interpretation 
of the caste system with particular emphasis on devotion as a 
means of spiritual elevation forms the subject matter of the fourth 
chapter. 

The fifth chapter expounds the special features of 4 Bridal 
mysticism 5 from the philosophical point of view. The sixth 
chapter is an account of the paths to salvation and particularly 
the prapatti Marga. The second part of the same chapter deals 
with Ajvar’s method of attaining salvation and his teaching. 

The commentary by Manavaja Mamuni on Acarya Hrdayam 
is an indispensable guide. Without it it is difficult to grasp the 
significance of Acarya Hrdayam. Therefore the special merit 
of the commentary is analysed in the last chapter. The commentary 
itself deserves special study. 

Throughout the study and exposition of this great work Acarya 
Hrdayam I have felt a very stimulating sense of understanding 
and illumination. I have felt a keen sense of being in the midst 
of great and everliving minds. The terseness of the author’s 
language in no way stands in the way of revealing the rich heritage 
of wisdom that will be an inspiration to readers in the centuries 
to come. 



BIBLIOGRAPHY 


Works in Tamil: 


1 . 

Acarya Hrdayam 

Ed. Krishnamachariyar S. 

1916 

2. 

Acarya Hrdayam with 
commentary by 
Manava]a Mamuni 

Ed. Annankarachariyar P.B. 

1950 

3. 

Acarya Hrdayam with 
Tatparya saram 

Annankarachariyar P.B. 

19'8 

4. 

Acarya Hrdayam 
(Patavurai) 

do. 

1951 

5. 

Bhaktamrutam 

do. 

1947 

6. 

4 Nalayiram ’ except 
Tiruvaymoli 

Commentator do. 

1930 

7. 

Purvacarya Vaibha- 
vam 

Annangarachariyar P.B. 

1950 

8. 

Akapporulum Aruji- 
cceyalum 

Ramaswamy Naidu T.D. 

1939 

9. 

Acarya Hrdayam 
Pramana Tirattu 

do. 

1941 

10. 

Srimad Bhagavad 

Gita 

Chidbavananda, Swami 

1957 

11. 

Sri Vacana Bhusana 

Piljai Lokacarya 


12. 

Srimad Rahasyatraya- 
sara 

Ed. Rama Desikacharyar V.N. 

1961 

13. 

Tiruvaymoli Ittin- 
Tamilakkam 

Volumes I-X 

Purusothama Naidu B.R. 1951 

—59 

Works in English ; 



i. 

Srimad Rahasyatraya 
sara, by Vedanta 
Desika 

(Tr.) Rajagopala Ayyangar M.R. 

1956 



136 


AcArya hrdayam—a critical study 


2. 

Group projudices in 

Ed. Sir Manilal 

1951 


India (chapter dealing 
with caste system) 

B. Nanavati & C.N. Vakil. 


3. 

Indian caste customs 

0‘Malley L.S.S. 

C.I.E.; I.C.S. 

1932 

\ 

4. 

Prof. T.P. Meenakshi- 
sundaram’s Sixty first 
birthday commemo¬ 
ration Volume. 

Ed. Annamalai University. 

1961 

5. 

Mystics and Mysticism 

Srinivasachari P.N. 

1951 

6. 

Ramanuja’s ideal of 
Finite self. 

do. 

1928 

7. 

Outlines of Indian 
Philosophy. 

Hiriyanna M. 

1932 

8. 

The Religion and 




Philosophy of Tevaram 



Book II. 

Dorairankasami m.a., Dr. 

1959 

Other works consulted : 



i. 

A Comparative grammar 



of the Dravidian 
languages 

Rev. Father Caldwell. 

1956 

1. 

Cilappatikaram 

IJanko Atkah 

1960 

3. 

Complete Works of 
Swami Vivekananda 

Vivekananda. 

1955 

4. 

Iraiyanar AkapporuJ 

Commentator Nakklrar 

1939 

5. 

Kamparamayanam 

Kampan. 

1942 

6. 

Pannirupattiyal 

Many authors. 

1951 

7. 

Vlracoliyam 

Buddhamittiranar. 

1942 



Abbreviations used : 

Tamil Books: 

APPENDIX—I. 

AH orS 

Acarya Hrdayam—Surnai. 

Tiru 

.. Tiruvaymoli. 

Tiru. V 

Tiruviruttam. 

Periya. A. 

Periya Tiru Antati. 

Periya. Tiru 

Periya Tirumoli. 

Peru Tim 

Perumal Tirumoli. 

Perial Tim 

Perialvar Tirumoli. 

Tiru. A 1 

Mutal Tiru Andati 

Tiru.A. II 

.. Irantam Tiru Andati 

Tim. A. Ill 

M unram Tiru Andat 

Nan. Tiru. 

Nanmukan Tiru Andati. 

Tirup. 

.. Tiruppavai. 

Nacci Tiru 

Nacciyar Tirumoli 

Tiru. N 

Tiru Netumtantakam. 

Tim. K. 

Tirukkurrntantakam. 

C.M. 

.. Ciriya Tiru Malal. 

P.M. .. 

Peria Tiru Matal. 

Tiru, M. 

Tirumalai 

Tirucca V. 

Tiruic Cantaviruttam 

Bhak 

.. Bhaktamirutam. 

Aka Aru 

.. Akapporulum Arulicceyalum. 

Rama. NQr. 

.. Ramanuja Nurrandati. 

Alvar 

Nammalvar. 

Alvars 

All the twelve Alvars. 



138 


ACARYA HRDAYAM — A CRITICAL STUDY 


Sanskrit Books: 


Rama 


Ramayanam. 

Rama. Su. 


Ramayanam Sundarakanfam. 

Bhar 


Bharatam. 

Bhar. S. 


Bharatam Santhi parvam. 

Bhag 


Bhagavatam 

Vis. P. 


Visnu Puranam. 

Muk 


Mukundamala. 

A|a. S. 


Alavantar stotram. 

English Books 



Mys. 


Mystics and Mysticism. 

G.P. 


Group prejudices. 

I.C.C. 


Indian caste customs. 

Rahas 


Rahasyatrayasara. 

Rahas. intro 


Rahasyatrayasara introduction. 

(The numbers given in brackets refer to stanzas if not indicated 
by P.P refers to page; PP denotes pages; S denotes surnai; SS 
denotes surnais. If two or more numbers are given, the first one 
refers to the major portion and the later ones to smaller divisions 


or stanza). 






APPENDIX—II 


List of main works from which words and phrases are taken 
and used by Alakiyamanavdlandyanar . 

Sanskrit: 


1 . 

Ramayanam 

Valmlki 

2 . 

Bharatam 

Vyasar. 

3. 

Bhagavad Gita 


4. 

Bhagavatam 

Suka Muni. 

5 

Harivamsa 


6 . 

Aranam 


7. 

Upanisads 

.. Taittiriya Mundaka and 

8 . 

Manusmrti 

Manu. [Kataka 

9. 

Visnu purana 

Parasara 

10 . 

Padmapurana 


11 . 

Kaisika Purana 


12 . 

Skandam 


13. 

Narayananuvakam 


14. 

Visnu Dharma 


15. 

Jitant 


16. 

Parankusa Astakam 


17. 

Alavandar stotram 

.. Alavandar 

18. 

Saranagati Gadyam 

Ramanuja 

19. 

Sriranka gadya 

Ramanuja. 

20 . 

Varadaraja Stavam 

.. Kurattalv’n. 

21 . 

Srirangaraja Stavam 

.. BhatJar. 

22 . 

Gunaratna KoSam 

.. Bhatfar. 

23. 

Bhattar’s verse 

.. Bhajtar. 

Tamil:- 

— 



* Nalayiram ’ including Ramanuja Nurrandati. 




EX 


Words 

Page No. 

Bhagavat Kama 

59 

Bhagavat Vishaya 

3 

Bhajan 

106 

Bhaktavilocana 

91 

Bhakti Marga 

110 

Bhandaka Sastras 

86 

Bharata Nafya 

31 

Bharatam 

40, 49 

Bhavisyat Parana 

131 

Bhisma 

49,91 

Bhogya Pakatvara 

120 

Botayana 

89 

Brahma 33. 35, 46, 106 

Brahmacharya 

45 

Brahmanyam 

45 

Brahma ratsas 

48 

Brahma rishi 

55 

Brahma Sutra 

11 

Brahmin ass 

52, 55, .57 

Brahmins 43, 45, 47, 48, 51, 52 

Bridal Mysticism 

58, 133 

Brindavan 

54, 91 

Buddhamuni 

42 

Buddhists 

9 

C 

Caldwell 

31 

Chan^ala 

56 

Chandogya 

35, 36 

Cherapan<Jiyan 

113 

Chiasmus figure 

26 

Cilappatikaram 

33 

Citrakuta 

49 

Colaimalai 

28 

Cuckoo 

80 

D 

Dasaratha 

46, 50, 101 

Dasa Viruttins 

89 

Devaki 

15 



AcARYA HRDAYAM — A CRITICAL STUDY 


141 


Devaraja Mangalam 115 

Dhan(Jakaranya 

60 

Dharma 

50 

Dharma Sastras 

37 

Divya Desas 

97, 109, 110 

Divya Prabandha 

34, 35 

Dravida 

31 

Dravida child 

31 

Duriyodana 

24, 49, 91 

Durona 

24, 49, 91 

Dvayam 

103 

E 


Empar 

80 

Emperuman 

46 

Emperumanar 

82 

O 


Gadya 

131 

Gayatri Mantra 

87, 89 

Gita 37, 39, 40, 41, 42, 43, 


46, 113, 115 

Gopala 

47 

Gopies 

60 

Granthas 

11 

Gukapperuma} 

48, 49 

Guna 

36 

H 


Hamsa 

71, 76, 77, 87 

Hanuman 

49, 50 

Hari 

111 

1 

Immanent 

39, 99 

Incarnation 37,39, 118, 128,131 

Inpamari 

5, 6 

Inscriptions 

9 

Irappattu 

30 

Iraiyanar Akapporuj 60 

Tsvara 99, 

101, 129, 130 

Itikasas 

17, 19, 36, 37 

Itsvakuvamsa 

49 

Itu 2 

,3, 7, 12, 117 


J 


Jaimini 37 

Jains 9 

Jatayu 50 

Jothistoma yagfias 45,130 


K 


Kaicika makatmiyam 48 

Kaivalya 107, 132 

Kaliyuga 108 

Kampan 32 

Kanclpuram 51 

Kannapuram 74 

Kanninun Ciruttampu 2 

Kapanta 23 

Kapilamuni 42 

Katalmallaittalam 48 

Kauravas 41 

Kaustubha 63 

Kaveri 38 

Kavya 123 

Kittam 26, 84 

Krishnan Dr. K.S. 4 

Kshattriyas 45, 55 

Kulasekara alvar 25,33,52, 54 
Kunantika! kontal 122 

Kuratalvan 10 

Kuruku 21 

Kurumpafutta Nampi 51 

Kurufikuti 127, 128 


L 

Lakshmana . 49 

Lanka 17 

Lingua franca 11 

Lokacharya 56 

Lokasaraftka muni 51 

M 

Madness of love 102 

Magnet light 18 

Mahabarata 24, 37, 46, 83, 91 

107 



AcArya hrdayam — 


p 


Pakal Pattu 

30 

Pan 

5 

Pandavas 

24, 49, 41 

Pannar Patal 

5 

Panniru Pattiyal 

61 

Pancaratra Sastra 

23, 36, 37 

Para bhakti 

69, 113, 114 

Para gnana 

113, 114 

Parama bhakti 69, 100, 113, 


114, 127 

Paramapata 103, 104, 110 

Paramatma 

39, 73, 101 

Parankusa 

89 

Parankusa astakam 

15 

Parankusa Nayaki 

58 

Parasara 

89 

Parasara 

89 

Paratantraya 60,66,104,118,119 

Paratva 

99, 106 

Parignana 

100 

Parrot 

79 

Paftolai 

2, 126 

Pauranikas 

131 

Pea-cock 

70, 79 

Perialvar-Tirumoli 

16, 20, 48, 


77, 115 

Peria Nampi 

50 

Peria Puranam 

33 

Peria Tirumalai Nampi 50 

Peria Tirumoli 

5, 122 

Peria Vaccan Pillai 

3, 6, 97 

Perumal 

50 

Perumal Tirumoli 

25, 54 

Perrar 

115 

Peyar 

123 

Pilgrimage 

52 

PiJlai eru Tiruvutai tasar 51 

Piijai Lokacharya 2,56,115,116 

Piratti 

19, 121 

Poetics 

26 

Poykaiyar 

123 

Prabandhas 

19 

Prahlada 

20, 108 

Prakaritva 

104 

Prakrti 

9, 133 

Pramana 23, 25, 42, 43, 60, 73 



A CRITICAL STUDY 


Prameya 25 

Prapakam 109 

Prapannas 88, 89 

Prapatti 40,73,103,110, 112 
Prapatti Marga 113 

Prapyam 109 

Pravrthi 84 

Preachings 8, 106 

Pulastya 36 

Pulinkuti 119 

Purwjarikatsa 24 

Pun on Words 25 

Putattar 123 

R 

Ragas 78 

Rajasic 36, 74, 84 


Ramanuja 2, 3, 7,10, 11, 20, 30 
31, 34, 50, 51, 80, 83, 
113,116,128 
Ramanuja NQffantSti 20,115 
Ravana 17, 46, 49, 50 

Recitation festival 30 

Rhetorical studies 19 

Rig, Rik 35 

Rudra 35, 106, 107 


3 


Sadhana 

129 

Sadhana Bhakti 

6, 91 

Sadhya 

129 

Sadhya Bhakti 

91 

Sadhyaparar 

72 

Sadhyopaya 

72 

Samagana 

104 

Sambandha nana 

65,67 

Samaveda 

35, 36 

Sam^le§a 

27, 61 

Sapari 

. .23, 49 

Saragnars 

87 

Saranagati gadya 

131 

Satakopan 

35 

Sattvic 

74, 84, 121 

Satyakaman 

99 

Saulabhyam 

69, 95 

Sausllyam 

69 

Selva Nampi 

77 

§e§atva 

118, 119 



144 


AcARYA HRDAYAM — A CRITICAL STUDY 


Tirunarayanapuram 116 

Tiruppanalvar 31 

Tiruppavai 2 

Tirupper 113 

Tiruppuliyur 66 

TiruvaHuvar 59 

Tiruvajanvilai 104, 109 

Tiruvaymoli Nujrantati 115 

TiruvaymoJippiHai 116 

Tiruvenkatam ’ 100 

Tiruviruttam 27, 58, 97, 112 
Tontar _ 89 

Tonjar atippoti Alvar 48, 80 
Tonjaiman 51 

Trivikrama 100 

Tulaivilli Mankalam 71 


U 

Ubhaya Vedantins 2 

Upabrahmanas 36 

Upangas 34 

Upatcsa Ratnamala 115 

Uraiyilitatavar 122 

Urankavilli tasar 51 

Uttavar 54 

V 

Vahuja 15, 78 

Vaikunta 106, 108, 119 

Vairagya 102, 107 

Vaisnava Nampi 128 

Vai§nava Vamanam 128 

Vaisnavism 45 

Vaisnavite status 21 

Vaisyas 45 

Vaitnavar 10 

Valmlki 36 

Vamana 100 


Vanamamalai tasar 

51 

Vanappiratta 

45 

Varakuna mankai 

119 

Varna Dharmins 

89 

Varnas 44,47, 55, 56, 57, 90 

Vashista 

55 

Vasudevan 

52 

Vatakkuttiruvitip Pi Mai 1, 3 

Vatsalyam 

69, 86 

Vattaru 

7 

Vayu 

49 

Vayuprokta Saivam 

22 

Vedanta Desika 

10, 21, 56 

Vedanta Sutra 

11 

Venkatam 28, 

51, 54, 103 

Veri Vilakku 

64 

Vettuvelan 

26, 84 

Vibhava 

96 

Vibhava lavanyam 

128 

Vibhlsana 

20 

Vibhutis 

36 

VIra coliyam 

9 

Viraja 

62 

Visaya kama 

59, 61 

Visistadvaita 

10, 85 

Vis!e§a 

27, 61 

Visnupurana 

15, 37 

Visvamitra 

48, 55, 56 

Vitura 24, 49, 50, 91 

Vivekananda 

33 

Viyuka 22, 23, 37, 96 

Y 


Yagnas 

44, 45, 55 

Yatava Caste 

95 

Yatlndra pravana 

116 

Yathiraja 

89 

Yathiraja VimSati 

115, 116 

Yatuvamsa 

50 




Q 

;■ 

Dr. Gurusamy Damodaran, M.A., M.Litt.. Ph*D., born in 
1923 in Coimbatore District, Tamil Nadu, is now Joint Reader 
in the Post-Graduate and Research Department of Tamil in 
Sri Venkateswara University, Tirupati, Andhra Pradesh. He 
has been teaching post-feraduate classes for more than a decade 
and a half. He had his early education in Sri Rama Krishna 
Mission Vidyalaya Hifeh School, Coimbatore. After a four- 
year course at Raja’s Oriental College, Tiruvaiyaru, he 
passed the Vidwan Examination of Madras University in 
first class, with first rank securing the Tamil prize of Rs. 1000 
in 1944. An able teacher and an erudite scholar in Tamil 
lanfeuafee and literature, he served first in V.O. Chidambaram 
College, Tuticorin and then in Annamalai University for a 
number of years before joining Sri Venkateswara University. 

His subjects of specialisation are linguistics and religious 
literature, especially Vaishnavaite. Dr- Damodaran was 
awarded the Ph.D. Decree of Annamalai University for his 
study, from the literary point of view, of Tiruvaymoli which 
is regarded as the Tamil veda by the Vaishnavaites. The thesis 
is to be published in book form. He has two books in Tamil 
and a number of articles in the reputed journals to his credit. 



TIRUMALA TIRUPATI DEVASTHANAMS PUBLICATION 




